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gunah priyatve dhikrtā na samstavah | 


upakārakatvād alarnkārah saptamam angam | 


guna gunajiiesu gunibhavanti | 


kascid vacarh racayitum alam $rotum evāparas tah 
kalyani te matir ubhayatha vismayārh nas tanoti | 
na hyekasminn atisayavatath sannipāto gunānām 

ekah sūtekanakam upalas tat-parīksā-ksamo'nyah | 
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PREFACE 


The following pages present substantially my 
Doctorate Thesis submitted in 1934. The object of the 
investigation is to study two of the Concepts of Sanskrit. 
Alarnkāra, viz, Guna and Riti, which are intimately 
allied to each other, in the different creative writers of 
the Sastra. This has involved a close and minute study 
of the texts themselves some of which (e.g. Bharata’s texts 
as well as those of the Agnipurāņa) are indeed difficult 
and obscure. No pains have been spared to: examine 
the Concepts critically from the available sources and 
as the subject has not becn studied in such detail by any 
previous writer, it is believed that the present thesis 
will serve to extend, to some extent, the bounds of our 
knowledge of the topics treated. An attempt has been 
made to trace the historical development of the Concepts 
as they unfold themselves in the works of all standard 
writers down to the time of Jagannātha. An historical 
development of a subject essentially requires a knowledge 
of the chronology of the period treated. But in view of 
the fact that in the present case the chronology 
has already been ably discussed by previous scholars 
and that there is a general agreement among them all 
except in one or two points, I havs not thought it 
necessary to take up the whole question anew. In course 
of my study, I have incidentally touched upon the 
chronological relation of Kuntaka and Abhinavagupta 
and have tried to show from internal evidences that 
the Vakroktijivita appeared earlier than the Abhinava- 
bhāratī and regarding the date of composition of 
the Alamkàra section of the Agnipurana I have sided 


with those who would place this section of the work later 
than Bhoja. 
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Īn a detailed work like this, it is not possible to explain 
all allied matters afresh. I have, therefore, restricted 
my study to the critical exposition and historical 
development of the Concepts of Riti and Guna and 
have assumed, without explanation, certain commonly 
known facts of the Sastra. Generally it has not been my 
aim to decide between conflicting opinions except when 
they have a direct bearing on my subject. It is hoped 
that the present work will be judged on its own merits 
and too much importance will not be assigned to the 
question whether or not it follows a particular view-point 
regarding a particular connected topic. By the time 
when I completed my investigation the Gackwad 
Oriental Series published its second volume of the 
Nūtya$āstra. But since the texts of the Abhinava- 
bhāratī in the said book do not differ materially from 
those in the manuscript which I have used, I have 
not thought it necessary to quote texts therefrom. 

I must take this opportunity to express my gratefulness 
to the authorities of the University of Dacca specially 
to Mr. A. F. Rahman, the present Vice-Chancellor for 
kindly publishing my thesis as a University Bulletin. 
To Mr. Sivaprasad Bhattacharyya, M.A, B.T, Kāvya- 
tirtha, Sahityagastri, Professor, Presidency College, 
Calcutta, I must express my deep sense of reverence 
and gratitude. Himself a genuine worker in Alamkara 
Sastra—he first advised me to take up the comparatively 
unexplored field of Indian Poeties as my subject for 
study. He not only permitted me to use the transcript 
copies of two of the earlier commentaries of the 
Kavyapraka$a (če. those of Šrīdhara and Candidasa ) 
but also helped me  ungrudgingly with valuable 
suggestions whenever I approached him in connection 
with the present work. In spite of serious personal 
inconveniences he kindly gave me an opportunity of 
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revising with him a greater portion of the work before 
it was sent to the press. 
; Although I had my first initiation into the Alamkara 
Sastra before I joined the Dacca University, my real 
interest in the Sastra was created when I read it as 
my special subject for the M. A. Examination of that 
University. There I had the rare privilege of studying 
the Sastra with Dr. S. K. De who is universally recognised. 
as a pioneer worker and an authority on Sanskrit Poetics. 
It was he on whose recommendation I was awarded a 
research scholarship by the Dacca University for the study 
of ‘Some Fundamental Concepts of Sanskrit Alamkāra 
in Their Historical Development” under his able guidance. 
His monumental work, "Studies in Sanskrit Poetics’ in 
two volumes has considerably facilitated the work of, 
succeeding scholars and in spite of some minor blemishes, 
unavoidable in a pioneer work of this kind, it will long 
continue to be a standard work of reference. ‘To say that 
he watched with interest the progress of this thesis 
would be to say little because he not only read almost 
through the whole of this work, discussing and correcting 
its first draft but also placed me under deep obligation 
by making, from time to time, valuable suggestions 
for improvement from his expert knowledge of the 
subject. To him I am also indebted for his readily 
lending me some of the texts or editions of works on 
the subject out of his unrivalled collection specially the 
transcript copy of the manuscript of the Abhinavabhāratī. 

During the period when the major part of the 
present work was done I was a resident student as a 
research scholar of the Jagannath Hall. In this 
connection I must express my gratefulness to Prof. 
R. C. Majumdar, M.A., Ph.D., Provost of the Hall who 
took a personal interest in the progress of my work, 
extended to me all facilities as a boarder and an Assistant 
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House-tutor and helped me to proceed with my work 


undisturbed. 

But, so far as the actual completion of the present 
work is concerned, Iam indebted in the highest degree 
to Mr. H. D. Bhattacharyya, M.A., B.L., Head of the 
Department of Philosophy and Dean of the Faculty of 
Arts, Dacca University, but for whose manifold assistance 
and words of hope and encouragement at a time 
when they were most needed the work could not have 
been expeditiously completed. He laid me under deep 
obligation by going through some portion of the work 
in manuscript and suggesting improvements in its style 
of composition. To my teacher Mr. G. P. Bhattacharyya, 
M. A, Vedānta$āstrī and my brother Dr. P. C. Lahiri, 
«M. A, Ph. D., Kavyatirtha, Sahitya$astri,— both of them 
Lecturers in Sanskrit at the University of Dacea, I am 
considerably indebted for occasional helps in elucidating 
some difficult texts. | 

Besides Dr. S. K. De's Sanskrit Poetics and articles 
in Oriental Journals, I have utilised the works of almost 
all other previous scholars on the field. In this connection 
I should note that I have been specially benefited by 
the works of Mahāmahopādhyāya Dr. Ganganatha Jha, 
M.A., D.Litt., Mr. P. V. Kane, M.A., LL.M., Dr. J. Nobel, 
Ph.D. and Dr. A. Sankaran, MA, Ph.D. 


Chittagong College, 
PRAKAS CHANDRA LAHIRI. 


_ November, 1936. 
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CHIEF ABBREVIATIONS, ETC. 


App. — 


A.S.B. — 
Bh. — 


Ch. — 
Ch. T. — 


Com. or Comm. — 
D. — 
?dipika = 


D.K. = 


ed. or edn. — 


LH.G. Sus 


ilv. | = 
TUS a = 
J.O.R. — 


Kār, — 


Appendix. 

Asiatic Society of Bengal. 

Bhoja. 

Chapter. 

Chowkhamba Text ( Kashi Sanskrit 
Series edition ) of the Nātyašāstra of 
Bharata ; the Roman number denotes 
the chapter and the Arabic number 


or group of numbers stands for 
the verse so marked in the edition. . 


Commentary. 
Daņdin. = 


Kāvyaprakā$adipikā of Caņdīdāsa; 
Benares, 1933. 

Dhvani-kārikā. The Roman number 
denotes the uddyota and the Arabic 
number or group of numbers the 


Kārikā so marked in the K.M. 
edition. 

edition. 

Indian Historical Quarterly. 
illustrative verse. 

Indian Thought. 


Journal of Oriental Research, 
Madras. 
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K.D. — Kavyadarfa; the Roman number 
stands for the chapter and the 
Arabic number or group of numbers 
for the verse so marked in the 
edition hereafter mentioned. 

K.M.T. — Kavyamala Text of the Nātya- 
astra of Bharata; the Roman 
number denotes the chapter and the 
Arabic number or group of numbers 
the verse so marked in the text. 


KP. — Kāvyaprakāša ; the Roman number 

(where used ) denotes the chapter 
(ullāsa ) and sūtra denotes the 
section so marked before the text 
in Vamanicirya’s edition. 

°sarhketa — Kāvyaprakā$a-sunketa of Manikya- 
candra in the Anandagrama Series 
edition of the Kāvyaprakāša. 

S.D. — Sahityadarpana ; the Roman number 
(where used ) denotes the chapter 
( pariccheda ) and kar. before the 
Arabie numbers denotes the section 
so marked in Jivananda's edition. 


9viveka — Kāvyaprakāš$aviveka ( transcript 
copy of the A.S.B. manuscript ). 
V.J. — Wakroktijivita, the Roman number 


stands for the chapter (mesa) and 
the Arabic number or group of 
numbers for the kārikā so marked 
in the text. 

Besides an author has sometimes been cited by name 
for his work. For instance: Vamana, iii, 1, 1 has been used 
for Kāvyālamkārasūtravrtti,third adhikarana, first adhyaya, 
first sūtry. Uses of this nature will be easily understood. 
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a, b, c, and d at the end of sara, karika@ or verse 


denote respectively the first, second, third and fourth 
feet of the sūtra ctc. 


In a work which contains both the text and the 
commentary, the line mentioned in connection with the 
commentary has been counted from the place where the 
commentary actually begins (i.e. the text has been 
excluded ). 

Tor editions of the different works used, see Biblio- 
graphy atthe end ofthe thesis. When referred to for 
the first time (in the thesis) the full title of the particular 
work has generally been given. 

For £ransliteration the system of the Royal Asiatic 
Society has been followed. 

Words which admit of alternative spellings have been 
retained as found in the particular texts, e.g. ulvana, 
ulbana ; nivida, nibida ; vikaSa, vikàsa ; vindu, bindu ; 
vija, bija etc. 

In some places words in Sanskrit have been quoted 
in their prātipadika forms to suit the English construction 
in the body of the thesis. 

Dr. S. K. De and Mr. S. P. Bhattacharyya have kindly 


enriched my work with the following foot-notes of their 
own :— 


S.K.D. p. 67: fn. 20; p. 69. fn. 27-28; p. 70. fn. 32, 
p. 75. fn. 39; p.85. fn. 1; p. 87. fn. 3; p. 101. in. 20; 
p. 105. fn. 23. 


S. P.B. p. 97. fn. 18; p. 221-22, fn. dab; p. 233. 
fn. 21a. 
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CHAPTER I. 


GENERAL POSITION OF DOSA 
AS RELATED TO GUNA 
AND ALAMKARA. 


It is well-known to students of Sanskrit Poetics. 
that the ‘main object of the writers of Alamkara-Sastra 
has been to search for poetic beauty and to formulate 
theorics by way of guiding aspirants to poetic fame and 
young critics to judge poetry with precision. This led 
them to analyse the different aspects of poetry in order 
to find out the various means of its embellishments 
which they comprised under some broad technical names 
such as the elements of Rasa, Dhvani, Riti, Guna and 
Alarnkāra. Wide divergence of opinion has’ prevailed 
among theorists about the conception and execution of 
these embellishing factors of poetry and their great 
importance has quite naturally made them subjects for 
special study by different scholars.* 


Whatever controversy might have existed amongst 
. theorists of different ages and schools regarding the 
character and relative importance of these embellishing 


I, Dr.S.K. De has traced the full history of the Concept 
of Rasa in Sir Ashutosh Mookerjee Silver Jubilee Volumes 
(Vol. III.. pp. 207-39) besides his treatment of the question in 
his Sanskrit Poetics, Vol. 1l, pp. 135-74. Dr. A. Sankaran also 
studied the same Concept along with the Concept of Dhvani in 
his ‘Some Aspects of Literary Criticism’. And Dr. J. Nobel has 
given a brief treatment of the Concept of Riti in one of the 
chapters of his ‘Foundations of Indian Poetry’ (pp. 98-125). 
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2 CONCEPTS OF RITI AND GUNA 

elements in their theory of poetry, they have all agreed. 
upon one fundamental point, namely, that they have 
insisted upon the avoidance (hana or heyata) of Dosas 
or poetic flaws since Dosa, as the very name indicates, 
has a deterring effect on poetry inasmuch as it mars 
its beauty. Dandin? emphatically enjoins that even a 
slight defect ought not to be tolerated in poetry as even 
a single leprous spot is sufficient to render a handsome 
body ugly. Govinda? is more explicit when he states 
that if poetry is defective in any form, the presence of 
technical excellences and figures of poetry fails to create 
the necessary poetic charm: on the other hand, if it is 
free from poetic flaws, it can produce at least some 
amount of charm even without technical excellences. 
In this view Govinda appearsto have been anticipated 
by Abhinavagupta who lays a greater emphasis upon 
the absence of Dosas than on the presence of Gunas 
and Alarnkaras when he remarks in connection with 
Bharata’s  Dosas* :—elad-dosa-vihinain — $ruti-sukham 
dipta-rasam ca yadi bhavati daüvalü guņāntarair 
alainkāraišca hinam api kavyam laksana-yogavyabhi- 
cārītyuktam. These theorists, therefore, ( excepting 
Dandin who is not so explicit) appear to hold that 


2. tad alpam api nopeksyam kavie dustam kathaiicana | 
syad vapuh sundaram api Svitreņaikena durbhagam | 
(Kūvyūdarša, i. 7) 


Kb sence dosabhavadini laksaņasthūni višesaņūni vivecaniyant. 
tesu (—adosagugalamkaresu) ca dosabhavah pradhūnam. sati 


dose guņādey apyakiīicitkaratvūt. yad aha 'syūd vapuh sundaram * 


apt...’ ttt. sati tu dosūbhūve gumüdikam vina'pi kificidāhlāda- 
sambhavat. ‘apadosataiva viguņasya guna’ iti nyayat. 4 
Kavyapradipa, introduction to VII, 1 (p. 168). 


4. Abhinavabhāratī_on Nātyašāstra XVI, 83 (K. M. edn), 
P. 312 of the Ms. in possession of Dr. S. K. De. 
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absence of poetic blemishes (adosa or apadosatā ) is 
itself an excellence, so to speak. As an analogy, we 
may just take an instance from ordinary life. Man is 
hardly immune from defects. ‘The less his faults, the 
greater his estimation among his fellow beings. To be 
faultless—is one of the highest certificates that he can 
expect to have from the society. Similar is the case 
with these theorists’ conception of poctry with regard to 
its flaws. 


But from this it will be unwise to understand the 
theorists to imply that the poet’s duty is finished if 
he engages all his attention towards avoiding the technical 
faults mentioned by them. Theorists themselves have 
hardly concurred with regard to the nature and scope of 
the individual Dosas—their classification, number and 
nomenclature and their relationship with other poetic 
factors. These have more or less changed with the 
advent of new schools of theorists and with the change 
in their poetie outlook. And what was considered to be 
a Dosa by a particular theorist or a school of opinion has, 
not infrequently, been looked upon as a Guna or 
Alarnkāra by another’. What standard would one follow 
in such a state of mutual disagreement among theorists ? 


5. For instance, Bhamaha's SasarhSaya-dosa (iv, 17-18) which 
consists in a doubtful state of mind due to the use of common 
attributes of two objects without any differentiating quality, 
tends: to approach Šlesālarnkāra of Rucaka (Alamkarasütra, 33, 
p. 101) and Mammata (sītra 119, p. 509). His illustration of the 
same Dosa (iv, 19) has been cited by Hemacandra in his 
commentary on the Kāvyānušāsana (p. 279. 1.21) as an example of 
Sasandeha Alariikāra. Vāmana's illustration of the first variety 
of his arthaguya Ojas (ayanasamuttham jyolir atreh under iii, 
2, 2, p. 84) corresponds to that of Mammatas Klistadosa 
(wtri-locanasambhiita-jyotirudgamabhasibhih, verse No. 158 on 
p. 284, under sēra 72). Instances of this kind are not rare in 
Alarhkāra works,. : 
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And is it really a matter of high commendation if the 
poet only keeps his composition free from the technical 
blemishes? Does it not require a positive individual 
merit of its own (no matter whether it is due to Guna or 
Alainkira or to any other factor) in order to receive wide 
appreciation ? These are questions to which theorists 
must have been alive as a result of which they could not 
rest satisfied with formulating the character and 
application of Dosas alone but had to look elsewhere for 
positive poetic beauty". Dosakāna as such has no positive 
value. It relegates poetry to a position in which poetic 
beauty is neither marred nor brought into effective relief”. 

On the other hand it is egually wrong to hold that 
the fault universally mars the poctic effect for it will be 
seen hereafter that what is ordinarily understood 
to constitute a fault serves to enhance the poetic charm 
in- certain circumstances when, for instance, it is quite 
in keeping with the situation depicted or, in the words of 
the later theorists, maintains the rules of propriety 
(aucitya). This is how the later classification of Dosas 
into nitya and anitya (classes) arose. We shall have 
ample opportunity to discuss it afterwards but here 
we may take a single instance in passing. Punarukta 


6. Thus Vāmana lays equal emphasis upon the avoidance of 
faults (vosakūna—vyiti under i, 1, 3. p. 9) as well as the utilisation 
of Gunas and Alarhkāras (guxālarikārūdāna-ibid) in the matter of 
creating poetic beauty. Some of the later writers, e.g., Mammata, 
Hēmacandra, Bhoja and Vāgbhata, follow him when they 
incorporate-at the same breath the absence of poetic faults and 
the presence of poetic excellences and figures in their definition 
of poetry. 

'* 7. ‘Strictly -speaking, poetry is not worth the name unless 
it possesses poetic beauty.. We may remember in this connection 
Kuntaka’s well-knoivn line...... alamkytasya kavyatvam iti sthitih, na 


punah kavyasyalamkarayogah, (V. J. p. 7. M. 3—4).. 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


GENERAL POSITION OF DOSA 5 


(repetition or redundancy) is ordinarily a poetic fault 
but it ceases to be so, nay, it suits the circumstances 
admirably* when the speaker is in a fit of compassion 
for somebody or is engaged in attracting another’s notice 
to some particular object and so on. What is actually 
meant, therefore, is not that absence or presence of poetic 
flaws as such determines the acceptability or otherwise 
of a particular composition but that it is the intrinsic 
beauty of a poem (no matter whether it is due to Rasa, 
Alakara or any other poctic factor) that makes it fit 
for the reader’s appreciation. And when this is existing, 
the absence or presence of Dosa generally serves to 
produce a difference in the degree of charmingness—the 
former always helps its appreciation in the sense that it 
never hinders it: the latter definitely hinders it unless 
sometimes it suits the circumstances which have been 
depicted. But, although we may not accept the absence 
of Dosa as the single criterion of poetic beauty, its 
essential importance in the theory of poetry can never be 
too highly enjoined. The priority of the treatment of 
Dosa, to the other poetic elements, by almost all theorists 
is perhaps not without some significance. When this is 
explained, as Gopendra Tripurahara has rightly done, by 


8. anukampadyalisayo yadi kašcid vivaksyate ( 
na dosah punaruktio pi, pratyuleyam alamkriya | 
hanyate sā vararoha smareņākāņda-vatriņū | 
hanyale cūru-sarvātigī hanyate maīijubhāsinī | 
(Kūvyādarša, iv. 14-15). 
Here the word anyale is repeated to imply excessive pity. 
Kim cintayasi sakhe tvam, vacmi (vam asmi pasya paSyedam | 
nanu bir na pasyastdrk pasya sakhe, sundaram straizaīi, i 
- (Rudrata, Kāvyālarnkāra VI, 35. p- 70). ` 
Here notice of the friend is attracted to an assembly of 
beautiful ladies and so the repetition of the word pasyq is not 
faulty. : 
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the popular maxim that evils should be averted prior to 
one’s pursuit of welfare’, the propriety of the theorists’ 
advocacy for the avoidance of poetic Dosas with all the 
'emphasis they could command, is very clearly understood. 
Man's first instinct-is to live and to be safe from danger, 
the question of attaining power and eminence comes next. 


This appears to be the general position of Doga in the 
treatment of all theorists—old and new. But the carly 
writers’ treatment of the theory of Poetry being itself of a 
rudimentary character, they naturally conceived Dosa 
from a more or less limited point of view %.e. only so far 
as it was connected with the Sabda and the artha. The 
Rasadosa did not naturally find any place in their system 
although some such idea of aucitya or propriety, the 
breach of which lies at the root of all Rasadosas, appears 
to have struck them when they spoke, as has been already 
noted, of Dosas ceasing to be such. They did not, of 
course, mention the word aucitya explicitly but, neverthe- 
less, the spirit was there and it is not improbable that they 
supplied crude materials for the logical development of 
the idea of aucitya in the later theory of poetry. 
Moreover, they could not clearly discern to what extent 
Dosa mars the poetic beauty—whether it stands as a 
solid block to its appreciation or it lessens the poetic 
charm existing in a particular composition or it completely 
destroys that charm so as to exclude the composition 
concerned from the range of poetry. The question of these 
finer distinctions in the nature of Dosa did not arise 
till the Post-dhvani writers'* Caņdīdāsa and, following 


9. 'istūnuvartanūt kuryūt praganista-nivartanam’ iti nītyū 
guņūlamkūrūdūnūt pūrvaħ dosahūnam eva ‘kavina kartavyam iti 
sūcayitum dosahūnasya prathamato nirdešah kriah. Kamudhenu, 
on Vāmana 1, 1, 3. (ll. 3-5, p. 10). ; 

10. Kāvyaprakāšadīpikā, p, 13, Kavyapradipa, p. 170, ll-1-19 
and Sahityadarpana, p. 9, ll, 3-10 and p- 11. ll, 1-8, zx 
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him, Vi$vanütha and specially Govinda ‘took it up. The 
Pre-dhvani theorists appear to deal with the broad aspect 
of the subject from only a commonsense point of view, 
namely, that the Dosas are bad and as such they should 
be ayoided and in their treatment Dosa generally 
possesses a character opposite to that of Guna. This 
will be explained as we proceed with the Guna Doctrine 
of different theorists of this period. The Post-dhvani 
writers, however, judge Dosa.to be a poetic element 
that remains subordinate to Rasa (just like Guna and 
Alathkara) but since the word and its sense are means 
for the manifestation of Rasa they could not avoid 
reckoning the šabda- and artha-dosas as well. 
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CHAPTER li. 


PLACE OF LAKSANA GUNA AND 
ALAMKARA IN BHARATA’S 


NATYASASTRA. 
Bharata’s Laksana as read by Abhinavagupta. 


In the previous chapter we have briefly discussed the 
general position of Dosa in the treatment of poetic 
theorists—old and new—in order to examine how far the 
absence of Dosa can be treated asa source of poetic 
charm. Now, before we take up the subject of our 
study proper, namely, the historical development of the 
Concepts of Riti and Guna, we propose to explain, in this 
chapter, the broad character of the elements Guna, 
Laksana and Alarnkara as they are found in the Nātya- 
Sistra of Bharata, the earliest extant work on Dramaturgy 
which contains materials for the later development of a 
systematic theory of poetry. This will involve a discussion 
about the mutual relationship, if any, of these elements 
and the context in which they occur i. e. their relationship 
with the main current of Bharata’s treatment. Incidentally, 
we shall discuss an important and interesting topic, 
namely, the peculiar nature of Bharata’s Laksaņa as read 
by Abhinavagupta and deduce therefrom the chronologi- 
cal relation of Kuntaka and Abhinavagupta. 

Bharata’s Nātyašāstra, as the very name of the work 
shows, deals with dramatic techniques and as such his 
Guņas, Alamkáras etc, have ultimately to be judged 
according to the part they play towards producing the 
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dramatic effect i. e. towards the realisation of (dramatic)! 
Rasa. Abhinaya (representation) is, in Bharata’s theory, 
a very important factor in the realisation of Rasa because 
it very clearly brings out the respective functions of 
vibhūva and anubhūva* of a particular Rasa. Bharata 
and, following him, later writers of Dramaturgy enumerate 
four different types? of abhinaya, viz, (1) ūngika (gestural), 
(2) vūcika (vocal), (3) sāttvika (internal—conveyed by 
the manifestations of internal feelings) and (4) aharya 
(extraneous—conveyed by dress, ornaments etc.) Of these 
four, the first three are very intimately associated* with 


I. Strictly speaking, no distinction is possible between the 
dramatic Rasa and the poetic Rasa because Rasa is a peculiar 
citlavylli which the spectator of a dramatic performance and the 
Reader of a šūvya may equally experience. Here the expression 
is used loosely in consideration of the special branch of study 
(Dramaturgy) which forms the subject at hand. 


2. bhavabhinaya-sambandhan sthayibhavams tatha budhak l 
asvadayanti manasa, tasmān naty arasah smrtah. n 
Nātyašāstra (K. M. edn.), VI, 34. 
loka-svabhavasamsiddha loka-yatranugaminah., | 


anubhava bibhavasca jīteyūstvabkinayair budhath. \ 
ibid, VII, 6. 


The Chowkhamba text (vi, 33) reads bhavabhinaya-samyukiah 
and sthayibhavah (in the first two feet of verse 1 above) which are 
apparently incorrect. The terms vibhava and anubhava need 
hardly be explained to an advanced student of Sanskrit Poetics. 

3. aigiko vācikašcaiva hyaharyah satioikas talkā. 

jītevas tvabkinayo vipras caturdha par ikalģitah | 
Should not viprah be viprath ? ibid, VIII, 9.. 


4. vibkūvenoddhrio yo'rthastvanubhavatsca gamyate. | 


vaganga-saltvabhinayail sa bhava iti samjritah. V 
ii ibid, VII, 1. 


vibhava iti kasinad ucyate, vibhavo vijstanarthah. vibhavyante 


nena vayaiyasalivabhinaya ttyato vibhavah. 
ibid, under VII, 3. 


Similarly...anubhava...ilt knsmal.. ...) ad ayam anubhavayats, 
ce vagangasattvakrlam abhinayam. ibid, under VII, 4, 


9 


[^] 
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bhāva, bibhāva, anubhava ete. The angabhinaya has been 
discussed at great length in six chapters (VIII-XIII). 
Then begins the treatment of vacikabhinaya or vālyā- 
bhinaya in ch. XIV of the K. M. text and ch. XV of the 
Chowkhamba text*. One would curiously note the 
strikingly small number of verses in ch. XIV of the K. M. 
text compared with the number in ch. XV of the other. 
This is due, as the editors of the Ch. text have noted in 
the foot-note (p. 169}, to the fact that 108 verses from the 
beginning of the chapter are found only in the Ka pustaka 
ee 

5. It is very interesting to note that the two printed texts of 
the Nātya-šāstra, which we have mainly consu'ted, maintain 
considerable difference in reading and arrangement in many places, 
The Chowkhamba text appears to have a greater number of verses 
in all the chapters (except in ch, VI where both have 83 verses) 
than the Kavyamala text. The principle of arrangement is almost 
the same upto chapter VIII in both the texts. But a variation 
continues from chapter IX. The Chowkhamba text has 207 verses 
in this chapter. named as hastabhinaya and the next chapter that 
deals with Sarirvabhinaya has got 55 verses, The K. M. text, on the 
other hand, includes the matter of both these chapters in a single 
chapter (/, e. ch. IX named angabhinaya) which is a very long 
one comprising in all 247 verses (i. e, 194 against Chowkhamb rs 
207 plus 53 against Chowkhamba's 55). The arrangement in some 
of the subsequent chapters is as follows :— 


Ch. text K, M. Text 
Chafter name number of | Chapler name number of 
verses” verses 
Xl. Cārīvidhāna «= 100| X. Cārīvidhāna -. 9 
XII. Maņdalavidhāna ... 57 | XI. Muņdalakalpana |... 58 
XIII. Gatipracara - 227 | XII. Gatipracara we. -192 
XIV. Pravrttidharma- XIII. Karayuktidhar- 
vyalijaka GS mivyafijaka ox 04 
XV. Vacikabhinayacchan- XIV. Vācikābhinaye 
.  audovibhāga =. IQ chandovidhana .., ii 
XVI. Chandoviciti -. 169 | XV, Chandovrttavidhi ... 167 


XVII. Vāgabhinaya -. 123 | XVI. Alamkaralaksana ... 118 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


LAKSANA, GUNA ETC. IN BHARATA 11 


probably corresponding to our Ch. text. The first few of 
these 108 verses emphasise the importance of vagabhinaga- 
(tasmād vacah param nüsti vak hi sarvasya karanam 
XV, 3e-d, Ch. text) on the ground that it. is words which 
make up the body of all šūstras (vanmayaniha sastrani 
XV, 3a) and that other kinds of representation serve only 
to help the vūgabktnaya by giving a poignant effect to it 
(anga-nepathya-tativani vākyūrtham vyaījayanti hi XV, 
9a-b) implying thereby that they are all subordinate to 
the vacikabhinaya. "The latter portion of this chapter; 
however, deals, rightly according to Bharata’s pronounce- 
ment in the last verse of the previous chapter (punašca 
vākyābhinayaim yathāvad vaksye svara-vyanjana-varna- 
yutam XIV, 83c-d, Ch. T), with vowels and consonants 
as well as their place of utterance and the different. types 
of words (nama, akhyüta etc). As letters are the units of 
words and words constitute the units of language, 
Bharata proceeds to discuss these together with a 
scheme of metres ‘chandas) which covers the last portion 
of this as well as the whole of the subsequent chapter. 
These are, after all, merely an elementary discussion about 
vücikabhinaya of which the treatment of Laksanas, 
Dosas, Gunas and Alamkaras in chapter XVII (Ch. text) 
constitutes the literary aspect and therefore the most 
important part. The general theoretical position of these 
elements appears to be that they constitute the beauty 
or otherwise of the language in which dramatic charac- 
ters speak, and this is the only way in which their 
inclusion under the vācikābkinaya can be justified. 


But it must be remembered that the part which these 
elements, as embodied in vücikübhinaya, play in calling 
forth Rasa in Bharata’s treatment, has been very remote 
and itis probably for this that Bharata’s successors in 
the Pre-dhvani schools judge their position on their own 
merit and not in relation to Rasa, which had not been 
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assigned much importance in their theory of Poetry. 
„Even Bharata himself does not appear to have been 
particular about the application "of these elements 
exclusively in connection with drama. His indiscrimi- 
nate use of the terms kāvya and nüfaka^ in the same 
context in many cases goes directly against that position. 
It possibly shows that either the later theoretical distinct- 
tion between the dySya and šravya varicties of kūvya was 
not much fayoured by Bharata: or even if it were, ‘he 
expected his readers to understand the term kāvya as used 
by him to mean nčfaka from the context če. the subject 
of his treatment. The first assumption justifies the 
position that he did not maintain any great theoretical 
distinction between the aforesaid types of poetry and 
quite naturally the technical elements of Dramaturgy, as 
advocated in his school, found a permanent place in the 
theory of poetry : the second is unwise, for a scholar who 
himself understands the peculiar character of two distinct 
objects would never ask others to ignore it. 


No attempt has, however, been made by Bharata to 
connect the elements of Laksaņa, Alamküra, Dosa and 
Guna either mutually or with the main current of his 
treatment. These are brought in abruptly without any 
sufficient introduction, except that in the last verse of the 
chapter dealing with metres, he remarks : 
vritair evam tu vividhair nanticchandah-samudbhavaih 
kavya-bandhas tu kartavyāh sattriimésallaksananvitüh i 


(XVI, 169. Ch. T.) 


= m U a 


6, vūvi yatnastu kartavyo natyasyeyam tanul smytū | (XV,2a-b) 
kūvyabandhās tu kartavyūh satti irnšallaksaņūnvitūļ | XVI. 
169. 
RE Sabdacyutam vai dasa kūvyadosūļ | XVII, 88d. 
ete dosūstu vijīieyāh suribhir natakasrayah | XVII, 95a-b. 
; (ali.in Ch. T). 
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At the commencement of the next «chapter, Bharata 
discusses in "some detail 36 varieties : of dramatic 
Laksanas'. Next in context comes the treatment of 
Alarnkaras or figures of poetry of which. four (namely, 
upamū, rūpaka, dipaka and yamaka) are mentioned, 
defined and classified. They are followed by the treat- 
ment -of natakasraya dosas, which are also called kavya- 
dosas, and which, like the Gunas that come after them, 
are enumerated asten in number. Here Bharata’s text 

runs thus :— 
ebhir arthakriyāpeksaih kavyam karyam tu laksanaih | 
ata ūrdhrarn tu vaksyāmi kavyadosamstathavidhan? i 
(XVII, 87. Ch. T.) 


From this, one may aptly be led to understand that 
Bharata has included the Alamküras under the scope of 
Cota cesis EL eir ES 

7. The Laksanas do not separately exist in the treatment of 
poetic theorists, except in Jayadeva's Candrāloka and in the chapter 
on Dramaturgy in Višvanātha's Sahitya-darpana. The functions and 
characteristics of some of the Laksanas (as mentioned in the K. M. 
text) are attributed to Gunas and Alarhkāras by some of the pre- 
dhvani writers; while later writers like Vi$vanatha include some 
of them under the Nātyālarmkāras. It is remarkable at the 
same time that the Laksapas, as mentioned in the Ch, text, 
are almost the same as those found in ViSvanatha, excepting prapii 
and ksobha which ‘receive the names of /7/2/i and sazksefa in the 
Sāhitya-darpaņa, (Ch. VI, Kar. 434, PP. 365-66). 


8. The K. M text reads, (XVI, 83) 

ebhirarthakriyapeksam kavyam karyam tu laksaņaih | 

ata tirdhvani pravaksyāmi kavyadosah samasatah N 
Kāvyadosāļ is evidently corrupted in place of kāvyadosūn. 
Another difference is noticed with regard to the word artha- 
kriyapeksam, The K. M. text appears to have the sanction of 
Abhinava on this point. However, it is immaterial whether 
arthakriyapeksa refers to kāvya or Laksaņa so long as.we generally 
accept Abhinava's likely interpretation of this word as ar thakriyayam. 
rasacat vapaan uitam... (p. 311, op. cit). 
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his Laksanas and there is no denying the fact that his 
own treatment has left no clue for the distinction of one 
set from the other. On the contrary, he appears to 
confuse the issue still further when he defines a particular 
Laksana in terms of Gunas and Alamkaras®. It seems 
that Bharata’s definition and classification of Laksaņa, 
Alamkāra and Guna are somewhat dogmatic. The funda- 
mental distinction between these three classes of poetic 
elements is hardly apparent, and some of the characteris- 
ties of Laksayas may as well be considered as belonging 
to Alathkaras and Gunas. Apparently an early writer 
like Bharata does not mean to imply any theoretic 
distinction between Laksaņas, Gunas and Alathkaras, 
but accepts and repeats traditional nomenclature and 
takes them all as beautifying factors of poetry generally, 
just as in Bhāmaha and partly in Dandin the distinction 
between Gunas and Alathkaras is not ven sharply 


indicated. 


In this connection, we may note Abhinava's peculiar : 


views on Bharata’s  Laksaņas. While commenting on 
Bharata’s Laksanas in ch. XVI of the Abinavabhāratī, 
Abhinava refers to a number of views on the position : of 
the Concept of Laksana in poetry!'?. He remarks in 
connection with the verse XV, 167 K. M. T. (=XVI, 169 
Ch. T. quoted above) that the Laksanas are the most 
important factors in kāvya-bandha and the treatment of 
other elements comes as a matter of course in their 


METUS Le e. 


9. alam^arair guņaišcaiva bahubhih samalambrtam, 


bhūsaņair iva citrārthais tad bhūsaņam iti smytam. 
(XVI, 6, Ch. 7.) 


Does this indicate, to some extent, the comprehensive 


character of Laksaņa ? 


10, Mr. V. Raghavan has fully dealt with these views in his 
paperon ‘The Concept of Laksana in Bharata’ in Journal of 
Oriental Research, Madras (Vol. VI, pp. 54-82), 


CC-0. Prof. Satya Vrat Shastri Collection. 


igni. do ask ia ig po ki pr eh 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


LAKSANA, GUNA ETC. IN BHARATA 15 


connexion''. Later on, while he introduces Bharata’s 
treatment of Alamkáras, he says that Laksanas constitute 
the body of kavya z.e. poetic expression which is embel- 
lished by the Poetic figures on the analogy of human body 
being adorned with ornaments'?. Then again, while 
commenting on the verse yalkincit kāvyabandhesu 
sadr$yenopamiyale etc. (XVI, 42, K.M. text) that 
defines Upama, Abhinava remarks: kavyabandhesu 
kāvya-lalsaņesu satsu ityanena gauriva gavaya iti mayam 
alamküra iti dargitam (p. 308). Here the Laksana has 
been clearly identified with avyabandha i.e. poetic speech 
itself and naturally it involves all the necessary charm 
that makes poctry what itis. This view has been more 
clearly set forthin the lines that come immediately after- 
wards and run thus :—bandho gumpho bhanitir vakroktih 
kavivyūpāra"* iti hiparyayat laksaņam tvalainkūrašūnyam 


1L. Zaksaņūnyeva hi pradianam. lalprasaige grahū( guna )= 
lamtàra ıłi. (p. 289, op. cit.) : 

12. evañ kavievyapara-balad yad «a1 thajatam laukikat svabha- 
vad vidvamanam tal eve laksaņam ityuklam. alva (tisya? ) 
šuīraka'pasyūlamkūrā adhuna vaktauyah. tann:vūbayitum uddi$ ii 
upametyūdi ( XVII, 43, Ch. T,). kūvye tavallaksanam šarīvam. 
tasyopamūdayas tray rihabhagah. yatha hi prthagbhutena harega 
ramaņī vibhugyate tathopamanena Šašinā elatsādršjena va kavi- 
buddhi-parivarlamanatvat pyihaksiddhenaiva prakylta-varpaniya- 
vanitūva ianādi sundarikriyata tli tadevalamtarah (p. 307. op cit.) 

13. Anticipating an objection that if Laksana is equated with 
kavivyapara, it. should have innumerable varieties instead of 
thirty-six, Abhinava replies that these are the principal varieties, 
others may be similarly enumerated if the poet so feels ( sattrimsad 
ili ca nanyadi-varana-param(?), kavi-hydayavartlinam api parisam- 
khyeyatvat kiniu būhulyena tavad tyatapaksavyaptam(?) ili ca- 
kavinā vadhatavyat p. 289, op. cil.). Indeed, such a comprehensive 
poetic factor bronks only two types of enumeration—either a 
single variety having a very wide sphere or innumerable 
varieties—each occupying a narrow scope, 
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api na nirarthakam ( p. 308, op. cit. ). This remark: 
undoubtedly reminds one of Kuntaka’s theory of poetry 
and the individual skill of the poet that underlies it. In 
another place Abhinava refers to the view of his 
upadhyaya?* (meaning Bhatta "Tauta, author of the 
Kāvyakautuka) in connexion with the relationship 
between Laksana and Alamkara and remarks wpadhyaya- 
matantu d'l)aksaņabalāt | alamküramarse — vaicitryam? * 


14. Abhinava often mentions —Bhattenduraja (Clocana 
p 160,1 6) and Bhatta Tota (or Bhatta Tauta...9locana p. 29, l. 9 
and p. 178, 1.7) as his wpadhyayas. Who is being specifically 
referred to here? lt is interesting to note in this connection 
that Bhatta Tauta's name is found very frequently mentioned 
in the Abhinava-bhāratī, In the present case Abhinava does not 
niention him by name but later on he has told us in one place 
(ch. XX) that in the opinion of Bhatta Tota Laksanas along with 
other poetic factors, Alarnkara, Guna, etc. help the suggestion 
of Rasa, He says :—tathà coktarn bhattatotena, 
laksanalambrtiguya dosah Sabdapravritayah | 
Vritisandhyanga-samrambhah samharo yah kaveh kila \ 
anyo'nyasyūnukūlyena sambhītaiva samutthitath | 
jhatityeva rasa yatra vyajyante hladibhir guņath | 


We know nothing about the treatment of Laksana by the other 
guru of Abhinava, namely, Bhatteriduraja. It appears, therefore, 
that Bhatta "l'auta, and not Bhattendurāja is referred to by 
Abhinava here. 

15. Here, the term vaicifryja may have two meanings— 
(1) manifoldness and (2) charmingness. Abhinavagupta apparently 
uses it in the first sense when, following his upadhyaya, he 
understands the Laksanas to be factors that serve to multiply 
three of the four Alamkaras of Bharata into many. But when 
we go through his remarks in conneclion with the individual 
Laksanas it appears that he has accepted the second meaning too. 
While explaining the technical Laksana, Gunakirtana, he says: 
laksaņūni hi alainkaran upi citrayant€. Here, Abhinava is taking 
cilrayanti to mean beautify (as his use of the word api would 
imply). Now, if the Laksana is to be lawyaéarira or poetic 
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āgdechati. tathti hi guninuvada-namna laksaņena yogat 
prasamsopami, atisaya—nūmno (à 9) ’ti$ayoktih, manora- 
thakhyeniprastuta-prasamsa, mithyadhyavasayenapahnu 
UO svara ste irase (p808) ^ 
Now although such peculiar views, namely that (1) the 
Laksana is identical with kavyabandha instead of being 
one of its beautifying factors and that (2) its presence 
accounts for the multiplication or charmingness (vaicitrya) 
of the Alamnkaras may not strictly fit in with the treat- 
inent of Bharata where there is a clear tendency for embel- 
lishing the kavyabandha as much by the Lāk$aņas** as by 


expression, it itself stands in need of extraneous decoration and 
as such it cannot be taken to beautify the Alamkara. Either 
it must not be looked upon as kžvya-$arīra or, if it should, it must 
cease to be a beautifying factor. Abhinava would probably 
justify himself by saying that an object, which has an exquisite 
grace of its own, may serve to cast into the background even the 
beauty of its decorating factor. In that sense Laksana may be 
said to beautify even the Alamkara. In this connection we may 
remember the well-known lines of the Kumarasambhava : ; 


anyo nyasobhajananad babhuva | 
sādhūvaņo bhusagabhusvabhavah 1 (îi, 42 cd.) ` E : 
Where Parvati’s necklace and her breasts have been taken to 
beautify each other. i ; 
16, When Bharata explicitly said that Zavyabandha should 
be endowed with 36 Laksaņas (satirimallaksaganvitah XVI, 169, 
Ch. T.) it appears strange how it cau be identified with that poetic 
factor, It should be noted, in this connection, that after we had 
studied Abhinavagupta's treatment of Bharata’s Laksanas and 
written out this chapter of our work, we had the kind privilege of 
discussing it with Prof. S, P. Bhattacharyya in order to be fortified 
in our finding. He then closely studied the individual Laksanas 
of Bharata and told us that Bharata’s Laksana might well be taken 
as an ‘elastic Poetic Principle’ which, like Kuntaka’s Vakrokti, 
includes, within its wide scope, other poetic elements. He 
expressed his willingness to write a separate paper on Bharata’s 
Laksaņas, where he would maintain Abhinavagupta’s -position 
that Bharata’s Laksana is much more than a poetic element like 
Guna and Alarhkāra. We arē eagerly waiting to see an independent 
. papér from the learned pen of the venerable professor.: {ots 


‘ 
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the Alarnkāras and the Gunas and where many of the 
Alarnkaras mentioned under the name of Abhinava’s 
upādhyāya are conspicuous by their absence, they un- 
doubtedly carry some amount of historical importance 
since they tend to show the relationship of Abhinava’s 
Laksana with the theory of Vakrokti and to determine 
the chronology of Kuntaka and Abinava as well as the 
ultimate source upon which both of them are probably 
drawing. Considering all the remarks of Abhinava 
quoted above, one would form some definite idea of 
the characteristics of Laksana. They are: 

(1) Laksaņas are essential in kavya: other poetic 
elements stand subordinate to them. 

(2) The scope of Laksana is as wide as haryabandha 
or poetic expression in general. 

(3) Alamkaras augment the beauty of the havya- 
bandha, hence of the Laksanas. 


(4) Laksana has got a natural grace of its own 
due to the peculiarity of the poct’s individual power by 
reason of which it serves to make poetry acceptable 
even without further embellishments and in absence of 
which poetry becomes flat and vapid and consequently 
unworthy of the name of it. 


(5) The presence of Laksanas adds to the charm 
of the Alathkdras ie. Laksana is also a beautifying 
factor of Alamkāra. 

Now, in the wide range of Abhinava's Laksana, one is 
naturally inclined to read the comprehensive character 
of Kuntaka’s Vakrokti. Secondly, the peculiarity of 
"the poet’s skill involved in the natural grace of Abhinaya’s 
Laksaņa or Aüvyabandha has its counter-part in the 
vaidagdhyabhangt of Kuntaka. And lastly, the capacity, 
which Abhinava’s Laksana possesses for giving a poignant 
effect to the charm of the Alamkaras, clearly reminds 
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one of Bhūmaha's Vakrokti which lies at the basis of 
all Alatakaras (ko'lainkūro'nayā vinū—Bhāmaha, ii. 85d.) 
Moreover, Abhinava’s quotation of Bhamaha’s line sas& 
sarvaiva vakroktir anayartho vibhūvyate ( p. 289, op.cit. ) 
in support of his description of Bharata’s Lakgaņa and 
his explicit use of the terms gumpha, bhaniti, kavi- 
vyüpüra ete. ( so well-known in Kuntaka ) adequately 
testify to the fact that Abhinava was thoroughly acquain- 
ted with the theories and principles of either Kuntaka 
himself or some earlier theorist who formulated the 
same line of opinion. Now, amongst the earlier theorists, 
we know that only Bhamaha expounded a theory of 
Vakrokti as the basis of all Alamkaras butit may be 
easily seen that his conception of Vakrokti was not so 
mature or developed as could be utilised by Abhinava 
in connection with his treatment of Bharata’s Laksanas. 
The terms and expressions used by Abhinava are 
undoubtedly those of Kuntaka and this makes it highly 
probable that the Vakroktijīvita appeared earlier than 
the Abhinavabhāratī and Abhinava quite consciously 
identified (Bharata's )  Laksana with Kuntaka’s 
Vakrokti. When, in ascertaining the date of Kuntaka, 
Dr. A. Sankaran noted the similarities in Abhinava's 
works and Kuntaka’s Vakroktijīvita (p. 119. Some 
Aspects of Literary Criticism) and remarked (p. 120) 
“probably the Wakrokti-jivita appeared late in the life 
of Abhinava,” he probably did not go into the details 
of Abhinava’s treatment of Laksana. The truth, however, 
seems to be that Abhinava utilised portions of the 
treatment of Kuntaka but did not quote him anywhere 
by name because he was not much earlier than himself 
and the views expounded by him had not, still then (and 
in fact never), been established in the Sastra. Dr. 
Sankaran rightly observes that though the Vakrokti- 
jīvita “put forward a different theory, it did not demand 
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‘serious consideration from a greater thinker like Abhinava 
because it recognised adequately the importance of Dhvani 
and Rasa in poetry...... " (ibid). Another probable 
conclusion. is that both Abhinava and Kuntaka are drawing 
upon one and the same source and this is the Kavyakau- 
tuka of Bhatta Tauta whose work is unfortunately lost 
to us but whose views are quoted by later writers like 
"Caņdīdāsa  ('dipika, p. 7), Ksemendra (Kar. 35 
Aucityavicāracarccā )  Hemacandra (pp. 3 and 316 
"Kūvyānušāsana ) and Rucaka (p. 13, 1. 93. Vyakti- 
"vivekavyākhyā). 

It is clear from their remarks that Bhatta "Tauta 
emphasised the individual power of the poct in the 
composition of poetry (tasya karma smrylaīn kūvyam ) 
and certainly he was the first to note this fact and 
„Kuntaka „only derived it from him. Now, the close 
similarities between the character of Abhinava's 
(interpretation of Bharata’s ) Laksana on the one hand 
and Kuntaka’s Vakrokti on the other make it probable 
that both of these theorists are indebted to Bhatta Tauta 
for the formulation of the theories of Laksana and 

. Vakrokti, in both of which kavivyāpāra plays the most 
important part. Kuntaka appears to have been inspired 
by the teaching of Tauta which he critically combined with 
the views of Bhamaha in order to expound his theory of 
Vakrokti. Abhinava naturally subscribed to his gurws 
views on Laksana and did not mind borrowing the 
expressions and terms of a theorist who humbly accepted 
one of the main teachings of Abhinava's venerable guru 
although he used it for a different purpose, namely, the 
formulation of a theory which deviated from the beaten 
tracks of the Šāstra. By utilising the treatment of 
Kuntaka, he has indirectly glorified his own guru Tauta, ` 
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CHAPTER III. 


^. THE GUNA DOCTRINE IN 
BHARATA. 


The general theoretical position of Guna in Bharata’s ` 
scheme of Dramaturgy has been already determined. 
We have seen that this element theoretically constitutes, 
just like Laksana and Alamkara, the beauty of the 
language in which dramatic characters speak, justifying 
thereby its inclusion under the vacikabhinaya. It has, 
atthe same time, been suggested that Bharata’s Gunas 
(as well as other embellishing elements of. drama) have 
nothing peculiar in them so asto.make their presence 
impossible in poetry. With this assumption we now 
proceed to examine, with the help of available materials, 
the Guna Doctrine in Bharata’s Nātyašāstra. 


It is somewhat remarkable that no . writer of the pre- 
dhvani schools, with the ‘exception of Vamana, offers a 
general definition of Guna. All these early writers have 
thought it sufficient to mention the different Gunas as’ 
undefined ‘excellences of poetry, assign a place to them in 
their systems and merely describe. and ‘classify various 
kinds of such excellences. 


Of Vamiana’s predecessors, Bharata, as we have 
already noted in the previous chapter, makes the Gunas 
(along with Dosas and Alamkaras ) theoretically 
subordinate to Rasa not. directly but only through an. 
indirect association (paramparü-sambandha) . His Dogas, 
however, unlike those of Vāmana and otliers; constitute: 
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positive entities! and the Gunas are described as the 
negations of these Dosas*. In this connection, it may 
be noted that each of the Gunas of Bharata is not, in fact 
the opposite of a corresponding Dosa although Gunas 
like his Madhurya (XVI, 98, K. M. T.) and Slista (XVI, 
94, K. M. T.) may be construed in some of their aspects, 
as the opposites of Dosas like Ekartha (XVI, 88, K. M. T.) 
and Arthahina (XVI, 86, K. M. T.) Perhaps it is not 
meant that each of the Gunas should be strictly regarded 


1. Jacobi is probably right in remarking that the Dosas have 
been treated as positive entities from the commonsense point of 
view, for it is easier to find out a fault and grasp its function, 
while an excellence is more conveniently apprehended by consider- 
ing it as a negation of an easily understood fault. (Sb. der 
preuss. Akad., xxiv, 1922, p. 223 referred to in S, K. De, 
Sanskrit Poetics. Vol. II, p. 14) 

2. TheK. M. text, after mentioning and defining the Dosas 
(XVL, 84-90) reads: guyū viparyayad esūm miadhuryaudarya- 
lwksanah (XVI, 91 c-d). The reading has the sanction of Abhinava- 
gupta, but what should be the exact meaning of the term vifaryaya 
here? If viparyaya is to mean ‘opposite’, it is difficult to see why 
Mādhurya and Audarya only should be specifically mentioned here 
leaving all other Guņas. The Ch. text reads : e/a eva vifaryastā 
guņūļ kūvyesu kirtitah (XVII, 95c-d). From Abhinava's comments 
it appears that we should understand by the term viparyaya 
negation i.e absence or ‘non-existence’ and not ‘opposite’. 
Abhinava distinctly remarks e/ad-dosa-vigkūla eva guņo bhavatīt- 
Jarthah. kim-visesanair ityaha miadhuryaudarye laksane=ankau 
yesām. It is probable, therefore, that Madhurya and Audarya are 
mentioned to restrict the scope of the Guņas. It should not be 
understood that wherever these Dosas are absent, there exist 
Guņas. guņū viparyayat etc., means that Guņas must keep clear 
of these blemishes and they must be restricted to that special set 
of ten vis, Mādhurya, Audārya etc, which has been enumerated 
here. When viparyaya is taken to mean ‘opposite’ the names 
Mādhurya and Audārya are not necessary ; when it means abhava 
they have a significance, 
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as an opposite of an already defined Dosa. For in that case 
it would have been enough if the definition of a Dosa were 
given, and there would have been no need for defining the 
corresponding Guna separately, as the Guna could be 
easily deduced from the Dosa defincd. It may be 
suggested that cach Guna is to be regarded as the 
opposite of some Dosa or other, and not necessarily of 
those alone which are defined. ‘Thus, it is-possible to 
imagine a set of ten Gunas, corresponding to the ten 
Dosas, and these may or may not correspond to the ten 
Gunas formally enumerated by him. This, perhaps, finds 
a parallel in the two sets of Dogas and viparyayas 
respectively, hinted at by Dandin and explicitly stated by 
Bhoja?, one of which constitutes the formally defined 
Dosas and the other constitutes the viparyayas of the 
defined excellences. Butsince Bharata has not given us 
any slightest suggestion to that effect it does not appear to 
be wise to take recourse to an ingenious way of conceiving 
an imaginary set of Dosas or of Gunas simply to ascribe 
the meaning ‘opposite’ to the word z?paryaya as some of 
the later writers have done. It will, therefore, be more 
reasonable if we agree with Abhinava that viparyaya 
should mean vighāta i.e. absence or nonexistence. From 
Abhinava’s remarks* in connection with Bharata’s descrip- 
tion of the Dosas itis clear that poetry, in Abhinava’s. 
opinion, satisfies its definition, even without further 
embellishments, provided. it be marked by a conspicuous 


3. Sarasvatī-kaņthūbharaņa, p.24. The second set of Dosas 
which are the opposites of corresponding Gunas has been termed 
arītimat: (guņānām dy$yale yatra Slesadinam — viparyayah ). 
Prakagavarsa also follows this procedure. Rasārņavālarkāra, a 
work of the last-named writer, was published (in Vol. V. No. 1 . 
of the I, H. O.) by Pandit V. Venkatarama Sarma, 


4. etaddosavihinam etc. quoted above on p. 2. Ch. I. 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


94 CONCEPTS OF RITI AND GUNA 
presence of Rasas, free from the faults mentioned 
before, and it succeeds in giving pleasure to the reader. 

It may be asked that since the Dosas, as the very 
name suggests, constitute factors which should be 
carefully avoided, how is it that they have been treated by 
Bharata ina context which deals exclusively with those 
elements that go to enhance poetic beauty ? The reason is 
not far to seek. We have only to remember that the 
Dosas in Bharata’s work precede in context the Gunas ; 
it is enjoined at the outset that the composition should 
be ‘faultless’, so that the reader may stand on a standard 
basis and prepare himself for the appreciation of poetic 
excellences that are described immediately afterwards. The 
post-dhvani writers, too, suggest in more than one place 
that absence of fault itself is a great merit? The 
Kamadhenu states that it is admitted on all hands that 
the Dosas have a deterring effect on poetry, but how can 
they be avoided unless their nature has been fully under- 
stood ?° It is also necessary to remember in this connection 
that later writers like Bhoja, Prakā$avarša and others 
have divided Guņas into three classes, of which one deals 
especially with Dosas that have ceased to be such on 
account of their not marring the poetic effect under special 
circumstances. With reference to such Dosas Govinda 


5. anyo gumo'stu và mū'stu mahan nirdosatā gunah ( Kešava- 
misra’s Alamkara-Sekhara, ii, 1. p 14) 


apadosataiva viguņasya gunah (Kāvyapradīpa, introduction to. 
to VII, 1, p. 168). 


6. saundaryasya — gum alam ara-ghatita-carutvasya ākseģalt 


svasthanat pracyavanam tasya hetavas tathāvidhī dosth kaviiū . 


Jītātavjā: ityanena dosa-jitānasyūvasya-karlavyatoktū, lesan 
mane parilyagalmanah phalasya durlabhawad iti bhavah. 


Commentary ' on: Vamana's introduction to Tiļi/1, 11. 4:6, 
P- 39). 
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and Vi$vanātha, however, use the term Guna by upacāra 
(i. e. secondarily )’ ; but in their opinion such Guņas do 
not fall under the category of the technical excellences, 
Tt will thus be clear that theorists of all ages have dealt 
with Dosas and Gunas side by side, and have even 
tried to establish a relation between the two elements ; and 
readers and aspiring’ poets had to study both carefully, so 
that the one might be avoided and the other utilised. 

The carly writers on Poelics apparently regard Dosas 
and Gunas as absolute entities,—that is, they are taken by 
themselves, and not in relation to Rasa as attributes or 
absence of attributes, conducing to its development or 
non-development. Although some of these writers take 
Guna as dosūbkāva and others consider Doga to be 
gunübhüva, they all agree in this that both these elements 
constitute entities which can remain independent of any 
other constituent clement of poetry. The term viparyaya 
which almost all of these early writers use in connection 
with Gunas and Dosas, has puzzled commentators and 
scholars. Our task, however, will be simplified if we take 
the word to mean abkūva, anyathabhava or vaiparitya 
according to the tenour and treatment of the writer who 
uses the term. I 


As has been already said above, it would be an useless 
attempt to find in the specific Guņas of Bharata always 
a direct opposite of the faults previously mentioned ‘by 
him; for while presenting, in a few cases, the opposite 
of some of the aspects of the Dogas, his Gunas have often 
been given independent definitions. ‘These definitions are, 
however, not always easy to grasp. Bharata’s text itself 
is uncertain, and as is generally characteristic with an 


LLLA 

7. dosasyūpi...kvacit tu bhūkto guņauyavahāraļ: (Kūvyapra- 

dīpa, p. 352. Introduction to vii, x1). See also Sahityadarpaya, - 

vrtti under Kar. 589. p. 487. 
4 
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early theoriser, his treatment is often unsystematic and 
confused. The later sources which now exist to enlighten 
us as to the views of Bharata seem to have lost the spirit 
of Bharata’s treatment. As for instance, Abhinavagupta, 
on principle, reads the views of Vamana into the Gunas 
of Bharata. He has tried systematically to attribute to 
Bharata’s treatment the twofold character of each of 
Vamana’s Gunas, both as a Sabda-guna and as an artha- 
guna. Itis possible that Abhinava thinks that Vāmana 
deduces his two classes of Gunas, relating to gabda and 
artha, from Bharata’s composite definitions which, in his 
opinion, give indieation of this twofold aspect in each 
Guna. Both Hemacandra and Māņikyacandra, again, who 
criticise the Guna-Doctrines of Pre-dhvani writers 
adhering, in the main, to the views of Mammata, scem, 
in spite of minor differences, to have drawn upon one 
ultimate source which cannot now be traced. Their 
words and expressions coincide verbatim in many 
places. Both refer to the views of Bharata in 
connection with each of the Gunas of Vamana 
and Dandin. They do not always quote Bharata but 
often summarise his views". In their attempt to trace 
the development ofthe Concept of Guna, Hemacandra 
and Māņikyacandra apparently indicate that Vāmana 
establishes his own view by a criticism of Bharata’s 
eee SES ae EX C ee 
8. So long as we had to depend entirely on the K M. text 
of this chapter of the Nātyašāstra, the views of Bharata on 
some of the Gunas, as referred to by Māņikyacandra and 
Hemacandra, appeared strange and could not be reconciled with 
the readings of the only available text. The definitions of 
Bharata’s Samata, Samadhi, Ojas, Arthavyakti and Udāratā 
as presented by Manikyacandra and Hemacandra are different 
from those found in the K. M. text. The recent publication of 
the text in Chowkhamba, Benares Series, has thrown further light 
on these points and made most of their remarks intelligible, 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


GUNA DOCTRINE IN BHARATA 27 


treatment, and that Vāmana himself has sometimes? been 
similarly criticised by Dandin. Thus Abhinava, on one 
hand, and Hemacandra and Māņikyacandra, on the other, 
seem to have viewed differently the relation between 
Bharata and Vamana, inasmuch as in Abhinava, the two 
theorists are made to represent identical views about the 
Gunas, while in Hemacandra and Manikyacandra, Vamana 
is supposed to criticise and oppose Bharata in establish- 
ing his own system, sometimes to prepare the way for 
Dandin. Inthe latter case, however, we are confronted. 
with chronological difficulties, for here we have to accept 
the position that Dandin came after Vamana.*° 


eee E 


g. While discussing the development of the Gunas Samadhi, 
Arthavyakti and Kanti, Hemacandra and Māņikyacandra appear 
to hold that Dandin established his definitions of these Gunas by 
overthrowing those of Vāmana. Tuus, Hemacandra remarks 
(commentary on Kāvyānušāsana, pp. 197-98) : 


arthasya gunantara-samadhanal samadhir iti bharatah, ...so'yam 
ati$nyokti-vešesa iti vamaniyüh. tasmūd Grohavarchakramah samadhih 
TES ladidam guru-lughu-saītcayayor anyo'nyantarayam ili dandi. 
tasmad anya-dharmasyanyatra samüdhanal samadhih. 

Similarly, Māņikyacandra remarks ( *samketa, p. 193) in 
connection with the Guna, Kanti : 


$rotramanah—priliky! kantam iti bharatah. madhuryam evedam. 
tasmūd aujjvayam kanti: iti vamanah......ojast aujjvalyatas ( Hem- 
candra reads ojo'pi aujjva.yajoyal) tarhi kāntih. lasmal lokasimanati- 
kiamah kūntir iti dandi. : 

We shall see later on that the character of the Gunas ascribed 
here to the treatment of. Vāmana and Dandin really correspond to 
the definitions given by these theorists. 


10. In fact, these two theorists do not at all care for the 
chronological relationship between Vamana and Daņdin. In 
connection with their remarks on the Guna Samata, however, they 
appear to observe the order all right vis. Bharata—Dandin— 


Vamana (sarketa, p. 192 and Kāvyānušāsana, com, p. 197). - Dom 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


28 ‘CONCEPTS OF RITI AND GUNA 


But a perusal of the texts of Dandin and Vamana does 
not convince us that each criticised, on principle, the views 
of his predecessors. In some places, these later writers and 
commentators have the habit of reading their own views 
into the works of older theorists like Vamana and Dandin. 
We shall try to make this clear as we go on with Bharata’s 
Gunas and the treatmeat they received at the hands of 
theorists who came after him. 

We have already said that Bharata describes Gunas as 
negations or absence, or more accurately the avoidance of 
Dosas. 


He enumerates the Gunas thus: 
Slesah prasidah samatā samüdhir 
mādhuryam ojah pada-saulumūryam | 
arthasya ca vyaktir udarata ca 
kanti$ ca kavyasya guņāū dagaite™ 4 
(XVII,96, Ch. T.) 

We propose to consider, in detail, Bharata’s conception 
of each of these Gunas along with the comments made by 
later writers : 

1. SLESA is defined in a twofold way in two separate 
verses: (i) The Guna consists essentially of Slesa or 
coalescence, and involves a coalescence (Slistala) of words 
connected with one another (sambaddhinuparamparam) 
through the collection of meanings desired by the poct 
(īpsitenūrlha-jūtena). (ii) This naturally well-knit 
(svatah supratibaddham) coalescence is in appearance 
Eee ee 

II. The K. M. text reads kāvyūriha-guņū  daSaile. This 
does not seem to be the right reading, for the definitions show 
that they cannot be regarded merely as artha-gunas, unless 
we separate #avyartha and take it as “the sense of poetry”, 


which phrasing is really redundant, Our reading here (lzvyasya 
guņūh) has the sanction of the Abhinavabhāratī, ; 
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clear (sphulam svabhivatah) butisto be comprehended 
by means of a subtle discernment (vicüra-gahanam.)?*. 
Abhinavagupta explains the first of these verses as: 
kavisamutpreksitaya paraspara-sambaddhayā yojanayā 
sampannam yad īpsitam artha-jūtam, tenopalaksitasqar- 
thasya upapadyamānasya upapadyamūnatātmū gunah 
Slesah. For illustration, Abhinava takes the same verse 
as has been, given by Vāmana to illustrate his own 
artha-guna Slesa. In explaining this illustrative verse 
(drstvaiküsana-samsthite prüyatame),? Abhinava remarks : 
atra  manorathatito'py eka-kala-nagika-yugala-hrdaya 
grahana-laksanürthas tathopapadito ^ qyenaüsambhava. 
nūspadain na bhavati, tena kuttlo'py ayam kramo na 
hydaye ulvanatvain bhajate : majjati hydaye yatah 
sarvasyeti. The last part of the remark seems to follow 
and explain Vāmana III, 2, 4, where the artha-guņa Slesa 
has been defined as ghatana Slesah with the remark : 
krama-kautilyinulbanatvopapatti-yogo ghatanū, where 
the idea of upapatti or upapadyamanatà —suitability as 
Abhinava putsit) of many ideas occur. Again, by 
Bharata’s supratibaddha Abinava is reminded of Vamana’s 
Sabda-guna Slesa which has been defined (iii, 1, 10 ) as 


„12. īpsitenūrtha-jūtena sambaddhanuparamparam | 
Slistatā yà padanam hi slega ity abhidhiyate 1 
vicara-gahana yat syūt sphutam caiva svabhūvataļ | 
svatah supratibaddham ca Slistam tat parikirtitam | 
(K. M. T., xvi, 93-04). 
The Ch. Text (XVII, 97) reads vicarya grahayam vrtyā in the 
first quarter and svalaj} supratibandhas ca in the third quarter 


of the second verse. Supratibandhaś ca is a doubtful reading. For 


vicaragahanam. Abhinava appears to. note an alternative reading, . 
which the printed texts do not give: vicarofanalam, which he 
explains as vatra (rh) ghafamanaz. velyavihah. Yn the Ch. text 
the order of the above two verses has been interchanged. 

13. This well-known verse is found in some. versions af 
the Amarušataka. 
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masynatvam ; for Abhinava expressly remarks: tad eva 
māsrņyam ucyate, the masrnata being, in his opinion, the 
effect of sandhi-and the use of anwpraisa. Vāmana explains 
masrņatva as: yasmin sali bahūny apt padūnyekavad 
bhūsante ; Abhinava echoes this and says: padānūru 
Slistatū parasparam...sambaddha-bandhanatayā anekam 
cka-padam iva bhūti.'* Thus, Abhinava attempts , to 
approximate the twoford definition of Slesa given by 
Bharata to the artha—and šabda-guņa Slesa defined 
respectively by Vāmana. Without holding that the 
approximation is in every respect justifiable, we may 
say that in the two definitions of Slesa given by Bharata 
itis not impossible to distinguish with Abhinava two 
aspects of the Guna relating respectively to Sabda and 
artha,—the one consisting essentially of a more smooth 
arrangement or coalescence of words, and the other 
emphasising the well-knit diction which makes a suitable 
meaning clear on the surface by a commingling of ideas. 
Hemaeandra (p. 196) and Māņikyacandra ( p. 191 ), 
however, take only one aspect of Bharata’s treatment 
remarking:  svabhiva-spastam victragahanain vacah 
Slistam iti bharatah. Itis evident that while reprodu- 
cing Bharata’s views, they leave out, the idea of 
Vamana's $abda-gwnü which, Abhinavagupta thinks, is 
involved in the expressions Slistat@ and supratibaddha 
mentioned in Bharata’s definition above. They represent 
Vamana as rejecting Bharata’s definition on the ground 
that the qualification wicira-gahana is mere dexterity 
in the use of expression (so as to hint ) at a recondite 
sense "and so it is not an excellence of diction.!* It 


' .14. This passage in the'commentary is corrupt. 

Ig. vicüra-gahauam —— gabhirastham abhidhūnūbhidheya=vyava- 
haravaidugdhiyam, na tu gumpha-dharmah. gumphadharma hi 
gupah. tasman masrnalvatm Slesaļt.-.......iti vamanah (Osariketa, 


P: 191), 
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is for this reason, they hold, that Vamana characterised 
Slesa as masrnatva or smoothness. We may note that 
even Vāmana's definition was, according to Manikyacan- 
dra, rejected by Dandin, as being unsatisfactory. 


IL PRASADA. Of this excellence Bharata gives 
only one definition, but apparently it has reference both to 
Sabda and to artha. It consists!" of a clearness through 
which the sense, which is not directly stated, appears from 


the word used’? from the relation of the easily understood 
word and sense! *. 


Abhinavagupta, however, regards Bharata’s Prasada 
as equivalent to Vāmana's artha-guna of the same 
name, for he remarks: so’rtho vaimalyasrayo'pi vaima- 
lyam wpacarat. The artha cannot itself be vaimalya ; 
the qualification is used in. a metaphorical sense. 
This certainly. corresponds to Wamana’s artha-guna 


16. athanukto buhdair yatra $abdad arihah pratiyate | 
sukha-Sabdartha-samyogat prasadah parikīrtyate | 
( XVI, 95, K. M. T. ). 


afyauukto budhair yatra šabdo'riho va praliyate | 
^de sukha-Sabaartha-sambodhat prasadah parikirlyate q 
( XVII, 99, Ch, T. ) 


17. We accept the reading Sabdad arthah of the K. M. text 
instead of Sabdo’rtho va of the Ch, text, although the latter is 
supported by the explanation of Manikyacandra and Hemacandra, 
Our reading appears to have been accepted by Abhinava, , 


18. We accept the emended reading sukha-sabdartha samyogat 
(K. M. T.) The actual reading mutha for sukha is apparently a 
mislection, as Abhinavagupta's reading.as well as the Ch. text, on 
this point, makes it clear. Abhinava explains: sukhayati na 
prayatnam apeksate yah Sabdarthah. Jocobi proposes to read 
mukhya and thinks that Bharata's prasāša corresponds to Dandin’s 
Samadhi ; but.this is hardly, justifiable. Sew Sanskrit Poetics, ii, 


p. 15, fn 31. 
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Prasada, which has been defined as arlha-vatmnalyam? ?. 
(iii, 2, 3). 

Manikyacandra and Hemacandra, however remark : 
vibhakta-vacya-vacaka-yogat anuktayor api Sabharthayoh 
` pratipattih prasūda iti bharatah (Kāvyūnu$āsana. com. 
p. 196), to which Māņikyacandra further adds: prasiddha- 
rtha-padata iti bhivah, pada-pūrvikā tad-arthāvagatir 
iti $abdürthayor grahanam (’sarnketa, p. 190). In this 
connection Hemacandra -cites, anonymously from the 
Kicaka-vadha?°, the illustration 

yasyāūhur ati-gambhīra-jalada-pratimam galam | 
sa vah karotu nihsangam udayam prati inangalam 1 

Here, the qualifying words yasya jalada-pratima ete. 
are so well-known (prasiddhartha-pada) that they at 
once makegitcelear that Siva is here meant. Hence he 
remarks: seyain visesanadhara višegyūņūm uktiļ, for 
here we have a mention of the visegya Siva by the 
very qualifying viseşaņna itself, vix. yasya jalada- 
pratima. 

III. SAMATA or evenness, consisting of expressions 
which are not redundant or difficult to understand and 
which do not contain an excess of cūryu-padas*'...... 
Vamana explains cūrya-pada as adirgha-samüsa and 
anuddhata-pada (vrtti under i, 3, 24)—short compounds 
and soft vocables ; while Bharata defines it as : 


19. Abhinava, as usual, approximates this definition also to 
Vāmana's sadda-guņa Prasāda, remarking :—...... ata eva $aithi- 
lyatma Sabda—guņah prasidah, but our manuscript isso corrupt 
here that it is difficult to follow what ‘arguments lead to this 
conclusion. 

20. Ed, S. K, De, i. 3. 

21. uūlicūrņa-padair yukia na ca.vyarthabhidhayibhih | 

na durboaha tais ca krta samalvat samatà matū i 
(K.M, T. ; XVI, 96) 
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antbaddha-pada-cchandas tathā ciniyatalsaram | 
arthüpelsaüksarasyültam jeyan curna-padam budhath à 
(XVIIL 51, K. M. T.) 
which also emphasises a composition of short com- 


pounds and the use of letters depending on nothing but 
the sense. 


Abhinava makes Bharata’s Samatā equivalent to the 
Sabda-guna Samatà of Vamana, remarking: $abdanam 
samatvūt samatā...... dīrgha-samūso'tyanta-samāsas ca 
visamalū, tadviparyayeņa samatū upakrūnta-mūrgā- 
parityāga-rūpeiyuktam bhavati. This is an approximation 
to Vamana’s $abda-guna Samatā defined as margabheda 
(iii, 1, 11) and explained as yena méargenopakramas tasy- 
alyagah. Then again, Abhinava seems to read durbodhan- 
abhidhinaigca in place of na durbodha lai$ca krta of the 
K. M. text, and attempts to find in Bharata’s Samata 
the idea of Vamana’s artha-guna Samatā as ‘well. 
Commenting on  eyarthaübhidhüyibhih in Bharata’s 
definition, he remarks: mésprayojamam artham ye 
bhidadhati Sabdintin na tvetad vaimalyam iti prasādena: 
nirastam etat. Therefore he proceeds to explain, 
referring to the next pada of the definitive verse: na hi 
sarvathā nisprayqanala, apt tu sad api prayojanum 
durbodham, tad tha durbodha ( nābhidhā ) nair*** iti 
After this he goes on to say: abhidhiyate asmat 
ityabhidhinam prayojanam. In this connection, 
Abhinava cites the verse cyuta-sumanasah kundūh 


21a, It appears that the scribe has left out three letters, . 
namely, za, hi and dha from the actual reading of Abhinava here, 
Judging from the ?xa/zka of words commented upon there is left 
no room for doubt that the original text had the two words 
durbodhana and abhidhgna. "The only possible combination of 
these two words gives the reading durbodhanpabhidhanaih which 
is to be connected with padaiļ in the first foot of the verse, 


5 
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puspodgamesvalasā drumi malayamarutah sarpantime 
etc. quoted by Vamana (vrtti under iii, 2, 5) with the 
comment that here (in the second foot) there is some 
amount of vaisamya as involved in ,prakramabheda. 
This verse is a description of yfw-sandht, and as such 
the mention of malaya-marut, which belongs peculiarly 
to the spring, is out of harmony in the context. 
Yet its mention is not absolutely redundant since it 
helps to awaken vipralambha  $rhgüra.  Abhinava 
goes on remarking: kintu prakaraņam sphutam na 
pusņātīti visamata. This (particularly the word sphutam) 
explains the term durbodhana?h or durbodhath in 
Bharata’s definition. The pralrama-bheda here can be 
avoided, as Vāmana himself shows, if we replace the 
second foot of the verse by manas? ca giram badhnantime 
kiranti na kokilüh and then the verse would be an 
instance of avatsamya or Samata as an artha-guna. 


Hemacandra (p. 197) and Māņikyacandra (p. 192), 
however, read : parasparavibhtisano gunilamhkiragramah 
samam ttt bharatah, which corresponds to  Bharata's 
definition of Samata as found in the Ch. text**. 
They indicate that Dandin rejects this definition on the 
ground that Gunas and Alarnkāras, which are themselves 
bhinnaüdhikaraga, cannot adorn each other**. This is 
certainly not the view of Dandin, but the commentators 


22  anyo'nya-sadySam yatra tatha hyanyo’nya-bhiisanam | 
alaimkūra-guņūs caiva samasat samata Jyatha 1 (XVII, 100) 

Samūsāt is to be preferred to the reading samatvat of the K. M, 
text. 

Obviously the reading yat^á is a mislection here. It should 
be mata as inthe K. M. text. A definition ending in yatkā is 
always followed by an illustration of it. 

23. bhinnadhara guņūlamkārāļ katham anyo'nyam bhügayeyur 
iti dandi. Slesa-yamaka-citrani bhuryanuprasasca prastula-gugan- 
vigyhņanli. tasmad bandhesvavisamam saman (°samketa, p. 192). 
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read their own view here in accepting the Alamkaras ` 
as related to the kūvya-šarīra and the Gunas to 
kawyatman. In Dandin’s work, however, these entities 
are not bhinnadhira, since they both adorn the 
kūvya-šarīra. 

IV. SAMADHI consists in the presence of that 
peculiar or distinguishing embellishment of sense which is 
. understood by men of critical discernment?*.  Abhinava- 
gupta remarks in -this connection: yasyarthasya 
abhiyuktath pratibhūmūtisayavadbhir viseso’purvah 
_ svollikhita upalabhyate sa samahita-manah-sampüdya- 
visesatvad artho visistah samadhih. This explanation 
closely follows Vamana’s vrtiti: samüdhi-kaüramatvat 
samūdhih (iii, 2,6) in connection with the definition of 
Samadhi as an artha-guna. In the fourth foot of 
Bharata’s verse on Samadhi, Abhinava reads parikirtitah 
and not parilirtyate. He remarks samadhi-$abdasya 
yo rthah parihüra-laksanas tena yah parikirtitah paritah. 
samaniad akrantya wuccūraņe (?) sampannah sa ca 
samüdhih.  akrantyoccürame Grohivarohakrama eva. 
This explanation ārokāvaroka-krama, depending on 
ucecūraņa, is meant to make the definition correspond to 
Vāmana's Sabdaguna samādhi defined as Grohavarohakra- 
mah (IU, i, 13). 

Hemacandra (p. 197) and Māņikyacandra (p. 191) 
explain Bharata’s definition of this Guna simply as: 
arthasya gunüntara-samadhanat samadhth : but the texts 
of the Natya-Sastra which we at present possess do not 
lend support to this definition**. Of course it is somehow 


24. abhiyuktair višesas tu yo'rthasyaivopalabhyate | 
tena carthena sampannah samaüdhih partkirtyate | 
(XVI, 97. K. M. T.) 


25. Hemacandra and Māņikyacandra's explanation speaks of 
superimposition (samadhana) of some special or distinguishing 
quality on the sense, and really corresponds to Dandin’s Samadhi, 
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possible to arrive at this position from the definition of 
Samadhi given in the K. M. text, because the ‘apprehension 
of the charms of metaphorical expressions is possible only 
for intelligent people. But this is far-fetched and it 
cannot be taken in any way as the direct summarisation 
of any of the definitions found in the printed texts. 
Hemacatidra and Manikycandra think that Vāmana does 
not accept the definition of Bharata as referred to by 
them, since itis nothing but a special ease of AtiSayokti 
(soyam atišayokti-višesah. tasmaid ārohāvarohakramal 
samüdhir ili vümanal— samketa, p. 192 y 
V. MADHURYA consists of sweetness, where a 
sentence heard many times or repeated again and again 
does not produce weariness or disgust.*° The text of 
Abhinava’s commentary on this passage is corrupt in 
which consists of the transference of the qualities or actions of 
one thing to another, that is, metaphorical expression generally, 
Dr, S. K. De (Sanskrit Poetics. Vol. II, p. 16) was apparently 
relying on the commentaries of Manikyacandra and Hemacandra 
when he took Bharata’s Samadhi to be “superimposition of some- 
thing special or distinguishing in the sense’. The Ch. text reads 
the definition as : 
upamasviyahistanam (?) arthanim yatnatas tathū | 
. prāptūnūm cati-samyogah samadhih parikīrtyate | (XVII, iot) 
_ Which is certainly a corrupt text and does not give us any 
solution here. Should we understand that the expression 
atisamyoga here implies superimposition? And does the first foot 
read wpamusviva histanam? In that case Hemacandra and 
Manikyacandra’s definition may somehow be deduced from the 
one in Ch, text. 
26. bahuso yat krtam kūvyam uktam vū'pi punah punah | 
nodvejayati tasmūddhi tan madhuryam udāhytam | 
(XVI, 98. K.M. T.) 
bahuso ücchrutam vakyam uktam va'pi pinah punah | 


noduejayati yasmaddhi tan madhuryam iti smytam à 
S (XVII, 102, Ch. T.) 
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many placés, but it is clear that he reads rutam for 
kriam and vükyam for kūvyam of the K.M. text. 
This reading is supported by the Ch. text, as well as 
by the remarks of Hemacandra and Manikyacandra on 
this point. It is clear that Abhinavagüpta here, as else- 
where; reads the views of Vamana into Bharata and 
presents Madhurya from two views-poirits, vix, as a 
Sabda-guna and as an artha-guna. He remarks: gad 
yasmaddhetor vakyain Srutain samsaya-viparyayayor (2) 
aspadam na bhavali tan miadhuryain draghiyast samūse 
tau (=sainSaya-viparyayau) avasyam bhavata ili tad- 
viralia eva midhuryam sabda-gundh. This is undoub- 
tedly an elueidation of Vamana’s prihak-padatva ( lii, 1, 
20) which has been explained in the vrtiti as samasa- 
dairghya-nivriti. In  Abhinava's opinion, Bharata’s 
Madhurya is also an artha-guna consisting of wkti- 
vaicitrya, as defined by Vamana. Thus: punah punar 
apy uktam arthajūtain yad yasmaddhetor....:.avagahanena 
vairasyena (2) ...lad vacana-vaicitryatmakain madhuryam 
artha-gunah......vacanantarabhidheyataya hi sa evartho 
vicitro bhavati.*" 

Hemaeandra (p. 198). and Manikyacandra (p. 189) 
think that the definition given by Bharata is too wide, 
for it would include even the harsh utterances of a 
beloved person which do not produce disgust. It is for 
this, in their opinion, that Vamana defines the $abda-guna 
as prthak-padatva, which too lias been later on discarded 
as too narrow a definition." * 

27. The text of the commentary is extremely corrupt and 
incorrect here, Perhaps Abhinava meant to explain it thus......... 
yasmaddhetor avagahanena vairasyena na yojayati. 

28. bahudhū $rutam api yad anudvejakam vacas tanmadhuram 
itt bharatoktam tu laksaņam priya-jana-riksaksaraksepa-vacane pi 
tulyatvūd ativyapakam. prthakpadatvam tu madhuryam vamanok- 
tam avyapakam. samūse'fi mūdhuryasya drsteh. $ : 

(samketa. p. 189). — - 
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VI. OJAS: (i) Strength, where the composition 
is characterised by the use of varied, striking and” 
dignified compound words, having letters agreeable to one 
another." (K. M.T). (ii) This excellence occurs 
where there is richness of word and its sense and where 
a low or censured object becomes an object of exalta- 
tion.** (Ch. T). 

Abhinava accepts the first definition, reading šūnurāū- 
gath for the obviously corrupt sa tu svarai of the K. M. 
text, and explaining sūnurūga as yatra varņair varnün- 
laram apeksyate tatra sūnurūgaivam. He takes the 
example quoted by Vāmana (under iii, 1, 5) to illustrate 
Ojas as a Sabda-guna (vilulitamakaranda mañjarīr 
naríayanti) and remarks in this connection : atra ra iti 
sabdo nda sabdam sva-gurutvūyūpel:sate...etad eva gadhat- 
vam ucyate. Butif the reading is altered to vilulita- 
madhudhūrā masijarir lolayanti, it would be no instance of 
gadhabandhatva, since the letters dha and lo are by them- 
selves guru ; hence they are jūtyapel:ga or dependent on 
themselves, and unlike the letters ra and na in the former 
reading they have no sūnurūgatva or Ojas.  Abhinava 
further remarks : nibidivayavatayaiva samiisena sainkse- 
peņa yuktūni padani yatrürlha-Uhuan (2) iti sainksepo 
nāmūrtha-guņa ojah......ekam api vastu udarair bahubhih 
padair upanibadhyate vistaratmakam apyojo'riha-guņaļ. 

29. samüsavadbhir vividhair vicitrai$ ca padair vulam | 

sā tu svarair udavai$ ca tad ojah parikirtyate | 
(XVI, 99). 
30. avagilüvihino ‘pi syad udatiavabhavakah | 
yatra Sabdartha-sampattis tad ojal parikirtitam | 
(XVII, 103). 
The first line is probably currupt. From the remarks of 
Hemacandra and Māņikyacandra (though Māņikyacandra's text 
itself is a bit currupt here) the reading would apparently be avagito’ 
ti hīno'pi. 
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This explanation of the terms samasa and vistara 
is certainly after Vāmana's remark in connection with 
the artha-guna Ojas defined as arthasya praudhih 


(tii, 2, 2) and it agrees with the memorial verse which 
Vamana quotes :— 


padūrthe valya-racanam vakyarthe ca padabhidha | 
praudhir vyāsa-samūsau ca. sabliprüyalvam asya tu 1 
(vrtti under iii, 9, 9) 


Hemacandra and Manikyacandra accept the definition 
of Bharata’s Ojas found in the Ch. text Hemacandra 
paraphrases the verse thus: avagītasya hīnasya vā 
vastunah sabdārtha-sampadā yad udattatvain nişincanti 
kavayas tad oja iti bharatah (pp. 194-95), In other words, 
this excellence consists in imparting loftiness to an 
object which is. low or treated with contempt ; that is, 
glorification of the inglorious. They criticise it remarking 
that this cannot be a special excellence, since even the 
depreciation of a noble object may equally constitute a 
case of Ojas, and Manikyacandra distinctly remarks: 
ahinānavagitasyāpakarşaņenaujaso’pi gunasya prapteh. In 
this connexion Hemacandra refers? to the view of 
Mangala, who is reported to have criticised Bharata’s 
Ojas to the same effect. He also remarks??, under the 
name of Dandin, that poets have got three sorts of liberty 
in their treatment of a subject. Sometimes they extol 
an insignificant object, sometimes they depreciate an 

31. anavagatasya (="gītasya) ahinasya va vastunah éabdar- 
thayor arthasampada yad anudatlatvam nistīicanti — kavayas 
tarhi tad anojah syad iti mangalah | KauyanuSasana, com. 
$: 195), 

32. kavinüm abhidheyam prati trayah panthūnaļ, ete nyunam 
utkarsanti, adhikam apakarsanti, yathartham vastu khyapayanti, 


tat katham ivayam guņa iti daņdī, tasmat samūsabhūyastvam ojah. 
(ibid) 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


40 CONCEPTS OF RITI AND GUNA 


elevated character, and in other cases they see the thing 
as it is (with the poets’ eye) and describe its true nature. 
Hence, he says, such a characteristic would not constitute 
a special Guna in Dandin’s opinion. 

VII. SAUKUMARYA consists of an agreeable sense 
which results from agreeably employed words and from 
well-connected ^ euphonie combinations®*. Abhinava, 
as usual, equates this with Vamana’s Saukumārya, both 
as a šabda-guņa and as an artha-guna. The phrase 
sukha-prayojya šabda brings in the idea of Dandin’s 
anisthurüksara-prüyalü (i, 69) and of Vamana’s ajara- 
thatva (iii, 1, 21). Again, the aparusya (iii, 2, 11) of 
Vamana, which consists chiefly of the avoidance of 
disagreeable or inauspicious statements, is said to be 
implied in Bharata's  sukwmürürtha or agreeable 
sense. 

Manikyacandra (p. 193) and Hemacandra (p. 198) 
still see a difference between the characteristics of this 
Guna as set forth by Bharata and Vimana, for they 
remark: sukha-Sabdartham sukumāram iti bharatah, 
sukha-$abdam eva iti tu vamanah. Itis needless to add 
that they have not correctly presented the views of 
Vāmana, cach of whose Gunas clearly possesses a two- 
fold character. 

VIII. ARTHAVYAKTI. Explicitness, (i) in which 
the meaning is apprehended as soon as the word is 


33. sukha-prayojyair yac chabdatr yuktaii su-Slista-sandhibhth | 
sukumarirtha-sanyuktam saukumaryai tad ucyate | 


(Ch. T. XVII, 104), 


. This reading is accepted by Abhinavagupta, The K. M. text 
reads (XVI, 100) mukhya-prayojyaty yacchandath (2) or mukhya- 
prayojyats chandobhih as a more correct alternative reading in the. 
footnote. : 
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employed** ; (ii) which describes the nature of things 
as they appear in the world by means of well-known 
predicates**. It is clear that the first of these definitions 
corresponds to Vāmanas šabda-guņa — Arthavyakti 
(III, 1, 23) which is explained by him as jhatityartha- 
pratipatti-helulva, while the second would approximate 
to his artha-guna of the same name (iii, 2, 13) which 
has been defined as vastu-svabhiva-sphutatva. The 
K. M. text hereis obviously corrupt. Abbinava reads : 
suprasiddhabhidhiyinu?"* in place of suprasiddha dha- 
tuna tu, which latter is unintelligible. This phrase 
he explains as suprasiddham abhidhinam abhidha-vyapüro 
yasyam kūvya-kriyāyūin sū arthavyaklih sabda-gunah. 
In his opinion, this excellence occurs where the expressed 
sense, containing well-known and well-understood 
predicates, prevails, and therefore it is a Sabda-guna. 
Abhinava considers it also as an arika-guņa ; but his 
remarks in this connection are not sufficiently clear. 
The verse prsthesu $ankha-Sakala-cchavisu echadanam ctc., 
which he cites as an illustration, is taken from Vamana 
where it is given as an example of vastu-svabkūva- 
sphutatva, i. e. of his artha-guna Arthavyakti. 


34. yasyürthanupravesena manasa parikalpyate | 
anantaram prayogasya sa'rthauyaktir udahyta | 
(XVII, 105, Ch. T). 


The text is defective as the verse is wanting in the object of 
the verb ģartkalpyate. Should we read the first foot as yasyartho' - 
nupravesena ? Jt then gives some sense, isl 


35. suprasiddha dhatuna tu (?) loka-karma-uyavasthita | 
yü kriya kriyate kūvye sā'rthavyaktiv udāhytā | 
(XVI, ror, K. M. T.). 
Should not loka-karma be loka-dharma ? 


352. Abhinava's reading is metrically defective, Could it be 
read as suprasiddhabhidhana tu ? " 


6 
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Hemacandra (p.199) and Māņikyacandra (p. 192), 
however, attribute quite a different definition to Bharata, 
remarking: yasminn a-tathū-sthitopt tathā-sthita evar- 
thah pratibhati so’rthavyaktir guna iti bharatah.**> 
They consider that this Guna is only a special aspect of 
Bharata’s Prasāda and that Vāmana's school rejected 
the above definition for that reason. 


IX. UDARA or UDATTA. (i) An  exaltedness 
which is marked by superhuman and other varied feelings 
and by the erotic ($rigara) and the marvellous (adbhuta.)*° 
(ii) An excellence which characterises a composition 
by the presence of diversified or charming sense 
(citrürthaih) and of well-spoken words (saath), which 
have morc than one particular sense and which are 
marked by elegance (sausthava-samyutath).>" 

Abhinavagupta, who accepts the first definition, 
explains the excellence thus: yatra méanisocitam api 
divyatayū, akaruņūdi-yuktam apt srigarena, avismaya- 
sthānam apy adbhutena yuktain varnyate tad-galair và 
vibhavanubhüvadibhih, tad udūram, tatra audūryam 


35b. Prof. S. P. Bhattacharyya kindly suggested to me 
that the definition of Arthavyakti attributed to Bharata by 
Māņikyacandra and Hemacandra comes directly from the defini- 
tion given in the Ch. text if azantaram in the third foot of that 
text (fn. 34) is read as arthūntaram. The definition in the Ch. 
rext would then mean :—‘‘Arthavyakti consists in the positing 
of a sense different from that actually attaching to the words 
thereof through a fancied mental (as opposed to verbal) 
function.” 
36. divya-bhava-paritam yacchingaradbhuta-yojitam | 
aneka-bhiva-samyuktam udaram tat prakirtitam | 
(XVI, 102, K. M. T.) 
37. anekartha-visesair yat suktaih sausthava-samyutaih | 
upetam ati-citrarthaih udattam tac ca kirtyate | 
(XVII, 106, Ch, T,) 
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artha-gunah. In other words, the excellence consists in 
describing what is not divine as divine, what is not mar- 
vellous as marvellous, what is hardly tender as full of erotic 
sentiment, cither by the delineation of these sentiments 
of the erotic and the marvellous or by the vdžāvas 
and anubhivas thereof. This, he goes on to say, 
has been called agrūmyatva by others (etad eva 
cūgrūmyatvam anyair uktam) and explains agramyatva ` 
as follows: gramyam hi vastu yathisthitam ayojita- 
racanū-višesam prastddhi-mūtra-pramūņam ucyate, tato 
nyad agrāmyam. In his opinion, therefore, this aspect 
of Udāra corresponds to Vāmana's artha-guna UŪdāratā, 
which the latter defines as agramyatva (iii, 2, 12). 
Abhinava means, perhaps, as his citation of Vamana’s 
illustration on this point shews, that what is grāmya or 
vulgar must not be entertained in poetry. The illustra- 
tive verse from Vāmana (v7th under iii, 2, 12.) team 
evamsaundarya sa ca ruciratūyūm paricitah ete. is free 
from vulgar effects, which have been removed by a 
careful depiction of suitable feelings and sentiments in 
a dignified manner. It is interesting to note, however, 
that the reference to feelings and sentiments in this Guna 
of Bharata approximates it partly to Vamana’s artha-guna 
Kānti. "The implication of adbhuta rasa,” as Dr. De 
points out ** "and the characteristic thatit deals with 
divya-bhūva indicate probably certain utkarsavān dharma, 
causing wonder, such as Dandin’s Udara ° would 
contain.” The use of the expression aneka-bhava- 
sainyulta leads Abhinava further, by a great deal of 
forced interpretation, to read the idea of Vamana’s 
$abda-guna Udāratā ( vikatatva—iii, 1, 22 ) into Bharata’s 
definition, remarking: tatra hi tulya-jata-srnga-lingadi- 


38. Sanskrit Poetics, Vol. II, p. 18. (fn. 38). 
39. Kāvyādarša, i, 76-77. 
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bhedena itthambhiito nartaki-sannivesah, bharate tad 
uktam vikatatvam. narīnytyamūnatvam iti. 

Hemacandra (p. 199) Manikyacandra (p. 192) remark 
with reference to Bharata’s Udāra: bahubhih suksmais 
ca vi$esaih sametam udūram iti bharatah, which is some- 
what akin to the second Udara of Dandin as well as to the 
definition given above from the Ch. text, with the difference 
that they apparently read sūkşmai for sūktaih of the 
printed (Ch. text. "They think that Vamana’s school 
rejects this definition of Bharata on the ground that it 
does not constitute a special Guna; it is only an ullek- 
havin arthah or a meaning of a-descriptive or allusive 
nature. (ullekhavan ayam arthah kathain guņa it 
vümanuüh—(Kavyanu$asana. com. p. 199). 


X. KĀNTI or loveliness which delights the mind and 
the ear, or which is realised by the meaning conveyed by 
graceful gestures*® (Izladi). 

Abhinava apparently accepts this reading of the K. M. 
text and explains lēlādi as liladi-cesti : but the reading 
in the Ch. text'' is somewhat different. According to this 
latter text, the Guna Kānti would consist of a composition 
of words (Sabda-bandha) which, by its special device 
(prayogena), appeals to the mind and the car and causes 
calmness or limpidity (prasāda-janaka). Abhinavagupta 
thinks that the delight is the outcome of the conspicuous 
presence of Rasas like the erotic, and as such Bharata’s 

a SS SE 
40. yan manah-Srotra-visayam ahladayati hīnduvat | 
liladyarthopapannam va tain lantim kavayo vidul à 
(XVI, 103, K. M. T.) 
„41. yo manassrotra-visayah prasūda-janako bhavet | i 
Sabda-bandhah prayogena sa kanta iti bhanyate i 
(XVII, 107, Ch. T.). 
The reading Sabda-bandho in the printed text is evidently 
incorrect since it shows a faulty sandhi. . 
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definition corresponds to that of Vamana’s artha-guna 
Kanti, which is defined as dipturasatvam (iii, 2, 14). 
Abhinava too clearly remarks—diptatvam iti gavat. 
Abhinava, moreover, thinks that this Guna also corres- 
ponds to Vāmana's $abda-guņa Kānti, which is defined 
as brilliancy or «wjjralya (iii, 1, 25) without which a 
composition would be merely reproductive and stale 
(yadabhūve purüma-cchayelyucyate — vriti onthe above). 

Hemaeandra (p.200) and Māņikyacandra ( p. 193) 
think that Vamana does not accept the definition given 
by Bharata because the Guna Mādhurya too has been 
defined as pleasing the ear and the mind. Hence, in 
their opinion, Vimana defines Kānti differently.*? 


It will be seen from this enumeration of Bharata’s 
Gunas, both by themselves and with reference to the 
interpretation of later writers, that in spite of the 
attempts made by Abhinavagupta and others, a great 
deal of obscurity still remains, and it is difficult to 
understand what Bharata sometimes means exactly by 
a particular Guna.** The conception is often not very 
definite, and individual Gunas are not kept strictly apart 
from one another or saved from overlapping. Nor is: 
his enumeration exhaustive and his distinctions convincing. 
It would be perhaps too much to expect such strictly 
accurate theoretical definition and classification in an 
early writer like Bharata. On such definitions and 
classifications even later writers have not always been 
clear and consistent, and wide divergence of opinion 


42. Srotvamanah-pritikyt kūntam itt bharatah. madhuryam 
evedam.  tasmüd aujjvalyam kantir iti vamanah — (Osamketa, 
$. 193) 

43. The obscurity is partly due to the uncertain nature of the 
text and partly to the inchoate conceptions natural to an early 
theoriser on the subject, : 
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has prevailed over the question in the history of Sanskrit 
poetics. One need nôt be surprised, therefore, that 
Bharata’s Gunas, even if they agree in nomenclature 
and sometimes in substance, do not really correspond to 
those of his immediate successors. Nevertheless, with 
the exception of Bhāmaha, the scheme of ten Gunas, 
outlined by Bharata, is conventionally adhered to by all 
later writers, until we come to the Dhvani school; and 
in some cases even the conception of his Guna is 
substantially accepted. For instance, Bharata’s definition 
of Slesa in the two verses may be said to be present in 
some form or other in the twofold character of Vāmana's 
Guna of the same name. The fundamental principle 
involved in his Prasida Guna appears to be a permanent 
contribution of Bharata to the later theory of poetics. 
The exuberance of compound words which constitutes 
an important aspect of Bharata’s Ojas has not only been 
substantially accepted by the pre-dhvani writers like 
Bhāmaha and Dandin but also figures prominently in 
the gjogumpha of post-dhvani writers like Mammata 
(K. p. Stra 100. p. 485) and Višsvanātha (Sāhitya-darpaņa, 
Kar. 610, ch. VIII, p. 514). And lastly, it may be safely 
assumed that the principal character of Bharata’s 
Saukumarya appear in Dandin and Vamana in a modified 
but developed form. 

It would also be clear from the above detailed 
consideration of Bharata’s Gunas that Abhinaya attempts 
throughout to approximate Bharata’s Gunas to those of 
Vamana, and consequently splits up each of Bharata’s 
Gunas into a Sabda-guna and an artha-guna. To attain 
this specific end, his interpretation naturally becomes 
strained and far-fetched in more than one place. When- 
ever he thinks it difficult to make out the point he 
wants to emphasise from Bharata’s text, he unhesitatingly . 
modifies or interprets the reading of-the text so as to. 
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get his point somehow established. As illustrations of 
Bharata’s Gunas Abhinava selects exactly the same 
verses as are given by Vamana for the same purpose, 
and explains them in the light of Vamana’s definitions 
and interpretation. Judging from such cases, it would 
be evident that Abhinava’s peculiar treatment of Bharata’s 
Gunas would not very materially help the critical reader 
in the: way of comprehending the original views of 
Bharata himself. 


Although it is not possible to accept Abhinava's 
system of splitting up each of Bharata’s Gunas into a 
šabda-guņa and an artha-guna, corresponding to those 
of Vamana, it would not be wrong to hold that Vamana 
might have received the hint of his twofold classification 
of the Gunas from Bharata’s treatment. While Bharata’s 
texts,as we have it now, would not allow us to infer 
that the division of the Gunas into Sabda-guna and 
artha-guna was noteworthy, yet the dual concept was 
not entirely unknown to him as is evident from his 
unambiguous treatment of particular Gunas. Taking 
his definitions as they stand in both the editions 
of his text mainly used by us, it would scem that 
most of Bharata's Gunas are of the nature of 
what Vamana would call artha-guna, while some 
of them can be well interpreted as comprehend- 
ing aspects of Sabda-guna as well. Thus, some 
of his Gunas refer to sabda, some to artha, 
while others to both these factors. If we depend 
upon the Kāvya-mālā text, Bharata’s Slesa, Samatà and 
Sukumāratā seem to possess a twofold function on the 
very face of the definitions given, and cannot in any way 
be mistaken. This could not have been lost on Vamana, 
who perhaps developed the ideas further, probably in 
accordance with a tradition obtaining in his Riti school 
and divided systematically each of his Gunas into that of 
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Sabda and artha respectively. As a result of such an 
elaborate procedure, he had to give a thoroughly new 
shape to all the Gunas of Bharata, which, though out- 
wardly the same in name and number, received new and 
different connotations at his hand and are in reality 
doubled in number. 

With this assumption and restriction there would be 
no difficulty in accepting generally the view represented 
by Manikyacandra and Hemacandra that the successors 
of Bharata established their own definitions by scrutinizing 
and improving upon Bharata’s conception of the Guņas, 
but treating them in connection with the later theory of 
Rīti, of which there is no trace in Bharata’s work. At 
the same time, we must not be led away by every detail 
of the views represented by Manikyacandra and Hema- 
candra, for these are often extremely coloured by the ideas 
of the post-dhvani period ; and some of the opinions that 
they pass under Bharata’s name in their works are not 
to be found in the texts of Bharata which we now 
possess. 
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CHAPTER IV 


BHAMAHA’S TREATMENT OF RITI 
AND GUNA 


Bhāmaha is the earliest-known writer on Poetics 
proper whose work has come down to us. The 
activities of the Poetic theorists during the period which 
intervened between Bharata and Bhāmaha are unfortu- 
nately hidden from us. No definite information is 
available about the writers and their works during this 
period, but from stray references in the earliest extant 
-literature’ it can be inferred that the period saw the 
growth of Sanskrit Poetics as an independent technical 
discipline. To Bhāmaha belongs the credit of bringing to 
a definite focus the tentative speculations of a period 
of the Sastra of which we know nothing. We have 
seen that Bharata belonged to the Rasa school of 
Dramaturgy and his treatment of the elements Guna, 
Alamküra, etc. was only incidental, occupying a 
very insignificant portion of his huge work. Bhamaha, 
on the other hand, who was an avowed exponent of 
the Alamkara system, devoted the whole of his work to a 
comparatively systematic elaboration of Poetic embellish- 
ments which themselves formed the principal object of his 
study as could be expected from the very name of the 
work—Kavyalamkara. 


I, e. g. Bhamaha's reference to a discussion about the 
comparative merits of the Gauda and Vaidarbha Kāvyas to which 
we shallreseni/j turn and also to some previous writers and 
works—Medhāvin (ii, 40) and others (i, 33; ii, 19; 1i 45; 1147; 
ii, 58; iii, 8, iii, 10). 

7 R 
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He does not appear to attach much importance to the 
„elements Guna and Riti. -To him the Alamkaras under 
the general name Vakrokti (a striking mode of speech) 
constitute the essence of poetry. He nowhere uses the 
term guņa in his work except in connection with the 
poetic figure Bhavika (ed. Trivedi, iii, 52) which, as in the 
Kavyadarsa of Dandin (ii, 363-65), has been described as 
prabandha-visayain guņam, where the term guna does not 
seem to be restricted to the technical poctie excellence 
that we are dealing with but refers in a wider sense, to 
poetic beauty in general.” 


In the beginning of the second chapter of his Kāvyā- 
lamkara, Bhamaha enumerates three entities vir. 
Madhurya, Ojas and Prasāda, which are the names 
assigned to some of the Gunas of Bharata and of other 
pre-dhvani writers and which constitute the only three 
Gunas accepted by the Dhvani and post-dhvani theorists. 
But unlike Dandin, Vāmana and others, Bhimaha does 
not treat them in connection with what we call Ritis 
(called by him Kavyas), such as Gaudiya and Vaidarbha.? 
Thus, he does not think that particular Gunas constitute 
"the characteristics of particular classes of Ja@vyas (namely 
Gauda and Vaidarbha) but holds that these three entities 
should be present in good /avya gencrally. So his Guņas 
are absolute entities bearing no relation to any other 
‘poetic element. 


So far as his conception of the Ritis is concerned, he 
does not appear to entertain any theoretic distinction 
between the one type and the other. He refers to the 
views of some earlier theorists, unknown to us, who meant 
to imply some distinction of manner and treatment 


2. The question has been fully dealt with in S. K. De's article 
„On ‘Bhimaha’s: views on Guna’ in the Pathak Commemoration 
Volume (pp. 353—358). 
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between the Gaudiya and Vaidarbha kāvyas* but his 
remarks make it clear that he himself does not place much 
importance upon those alleged differences**. In brief, 
the Gaudiya and Vaidarbha classes of poetry as such 
are considered by him to be neither superior nor inferior 
to each other. The most important factor in terms of 
which he is inclined to judge poetic beauty is a striking 
mode of speech together with a cleverness of ideas* 
which forms the characterof his Vakrokti, the fundamental 
principle of all Alamkaras in his theory of poetry. And 
if that is existing in the Gaudiya poetry, he has no 
objection to accept it in preference to the Vaidarbha. 
In his opinion, that type of Vaidarbha, which although 
clear (prasannam), smooth (rju) and soft (komalam), 
is neither rich in ideas (apustārtkam) nor possessed of 
Vakrokti (avakrokti), does not deserve any high amount of 
estimation simply on account of its being agreeable to 


3. For instance, he mentions a class of wise men who used to 
regard the Vaidarbha kind of poetry as being superior to the other 
(implying of course the Gaudiya kind) even though the latter 
might have an elegance of meaning. He says : 

vaidarbham anyad astīti manyante sudhiyo'pare | 
tad eva ca kila jyayah sadartham api nūparam ņ 
(Kāvyālamkāra, i, 31). 
3a. gaudiyam idam etat tu vaidarbham iti kim prthak | 
gatanugatika-nyayan nūnūkhyeyam amedhasam | ` 
ibid, 1, 32. 

4. vakrabhidheya-Sabdoktir istū wacam alamkytih| ibid, i, 
36c-d. We shall explain on (in ch. VII, B) the full import and. 
application of Vakrokti as implied by Bhamaha and Kuntaka.: 
Here we shall just remember that Vakrokti which literally means 
'crooked speech' consists of some peculiar and charming way of 
expression deviated from a matter-of-fact speech. Abhinavagupta 
too explains the above couplet thus: Sabdasya hz vakrata 
abhidheyasya ca vakratā iokottīrņena rūpeņūvastkānam (locana, 
P.. 208. 10). 
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the ear (kevalam šruti-pešalam). On the other hand, 
even the Gaudiya (which Bhāmahas predecessors 
presumably seemed to disparage) is regarded by him 
as the better class of poetry? if it is endowed with 
Alamkàüra (alamkiraval), is free from vulgarity and 
inconsistency (agra@myam, anakulam) and possesses proper 
and mature ideas (zya@yyam, arthyam). In fact, these 
constitute, according to Bhāmaha, the characteristics of 
good poetry and if the Gaudiya contains them there is no 
need of reckoning Vaidarbha as a separate class of 
composition. 

Bhamaha’s remarks in connection with the Gunas 
are very cautious because he presents the views on the 
(so-called) Gunas of previous writers but scrupulously 
refrains from giving his own in the matter. He says 
that there are some who want to apply long compounds 
in Ojas (as in Dandin i, 80) whereas those who wish 
to achieve Madhurya (sweetness) and Prasāda (lucidity) 
do not use many compound words*. The Prasāda appears 
to. be equivalent to Bharata’s Guna of the same name 
inasmuch as the sentence conveying the same should be, 


A=) 


5. apustartham avakrokti prasannam rju komalam | 
bhinnan jieyam ivedam tu kevalam šruti-pešalam 1 
alamkaravad agrūmyam arthyaii nyūyyam anākulam | 
gaudiyam api sādhīyo vaidarbham iti nūnyathā 1 
Kavyalamkara, i, 34-35. 
We accept the reading jZieyam in place of geyam (in the third 
pada ofthe first verse) as suggested by S. P. Bhattacharyya in 
his article on “I'he Gaudi Rīti in Theory and Practice’ in 1. H. Q., 
June, 1927, p. 378. 
` 6. müdhuryam abhivasichantah prasadam ca sumedhasah | 
- 'samüsavanti bhuyanisi na padani prayuīijate | 
Kavyalamkara, ii, 1, 
-© kecid ojo'bhidhitsantah samasyanti bahünyapi | 
ibid, ii, 2a-b 
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according to Bhāmaha, clear to all, even to women and 
children. His description of Madhurya (or more strictly 
madhura Lüvya) which should be pleasing to the ear 
and free from long compounds’, has been. rejected by 
Ānandavardhana and Abhinavagupta on the ground that 
this definition is not applicable to Madhurya exclusively 
since even in Ojas there is nothing to prevent the 
composition from being agreeable to the reader and being 
marked by an absence of compound words?. 


We cannot lose sight of one important fact that 
Bhāmaha's brief treatment of the Gunas precedes in 
context the Alatnkaras or poetic figures and this perhaps 
goes to imply that to Bhamaha these two elements 
are contiguous to each other and co-extensive. In other 
words, Gunas are specific kinds of Alamkaras and 
consequently there is no criterion for distinguishing the one 
element from the other. ‘The Gunas’, remarks 
S. P. Bhattacharyya’, “are appreciated inasmuch as they 
form a plank of the alaznküras" and as such they do not 
"form the veritable crucial test -of poetry" as they 
have done, being the essential constituents of the all- 
important Riti, in the works of the propounders of the 
Riti school. Bhamaha, belonging as he did to a 
different school of opinion, vix. the Alamkara school, 
hardly assigned any theoretic importanee to the elements 


7. šravyam nàti-samastartham. kavyam madhuram isyate | 
avidvad-ahgana-bala-pratitartham prasadavat | 

ibid, ii, 3. 

8. $ravyatvam punar ojaso'pi sadharanam iti (vytti on D. K, 

ii, 8) The locana (p. 79. ll. 10-13) has on this: zanu 'éravyam 

natisamasta-Sabdirtham madhuram isyata’ itt madhuryasya 

laksanam netyūha—šravyatvam iti......ojaso'pīti. ‘yo yah $astram 

(Dhvanyāloka p. 8t under D. K. ii, 10) ityalra hi Sravyatvam 
asamastatvam. castyeveti bhavah. 


9. loc cit, p 379. 
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of Rīti and Guna. His casual and half-hearted treatment 
of these poetic elements, in spite of his notice of their 
earlier existence, left an extensive field for the Riti 


theorists to work upon!?. 


a A A it nt ÁO 


Io, It is true that in the treatment of all pre-dhvani theorists 
poetic beauty has been judged chiefly in terms of the technical 
elements Guna and Alarhkāra, At the same time it is interesting 
to note that even some of the Dosas mentioned by them serve, 
under special circumstances, to enhance the poetic effect instead of 
marring it, This particular aspect of Dosa was noticed first by 
Bhāmaha and his conception of it was only rudimentary as 
could be naturally expected. He remarks in connection with 
his Ekartha-dosa (IV, 14) that when the same word is repeated 
(e. g. gaccha, gaccha=go away, go away) under the influence of 
fear, sorrow and jealousy (bhaya-Sokabhyastiyasu) as also of delight 
and wonder (harsa-vismayayor api), it is not said to constitute the 
Dosa punarukta (juzarubam na tad viduh) or, more strictly, 
Ekartha. This is the only verse devoted by Bhamaha to the 
treatment of the subject under discussion and even here he is 
not clear whether particular circumstances can make a Dosa fit 
to be treated as a positive source of poetic charm. But Bhāmaha's 
successors found herein a broad hint regarding the non-deterring 
character of Dosa and they carried the scheme further, each in 
his own way. 
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DANDIN'S CONCEPTION OF THE GUNAS 
AS RELATED TO THE MARGAS 


By the time when Bhamaha expounded his theory of 
Vakrokti as the basis of all Alarnkāras, and probably 
even earlier than that, there appeared a class of writers 
who taught, directly or indirectly, the essential importance 
of Gunas (as distinct from Alathkaras ) not by themselves 
but as the constituent elements of Ritis, from which 
these writers came to be called the Riti theorists. The 
Ritis were, perhaps, at first regarded as particular classes 
of composition prevalent in or practised by the people 
of particular localities from which they derived their 
individual names. Even in the later history of Sanskrit 
Poetics, when their nature and conception came to be 
modified at the hands of novel theorists, they continued 
to bear the names given to them by the earlier masters. 

Dandin is one of the earliest known writers who treat 
of the Gunas in connection with Riti, although the term 
Rīti itself, standardised by Vāmana, is never employed 
by him. The professed object of his work? is to describe 


1, Our references throughout are to the edition of Ranga- 
cārya,with the commentary of Tarunavacaspati and the anonymous 
Hrdayahgama commentary ( Madras, 1910), unless otherwise 
indicated. The editions of Premchandra 'Parkavāgīša with his 
own commentary ( Calcutta, Saka 1803), and of Belvalkar and 
Reddi (with a new Sanskrit commentary and English notes) 
in the Bombay Sanskrit Series (1920), as well as Belvalkar's 
English translation (Poona 1924) have also been ‘consulted. tis 
rarely that Bóhtlingk's edition has been ofuse ; its text follows 
generally that of the Calcutta edition, 
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what he calls ‘the body of poetry and the embellishments 
thercof.* These embellishments consist of certain 
external modes of expressions and are covered by the 
general term Alamnkāra (which is described as kavya- 
Sobhakara dharma.....ii, 1.a), applicable as much to the 
technical Gunas that form the essence of his postulated 
“ways of speech" (girüm. margah......i, 40. a. which is 
equivalent to Riti of other writers) as to the so-called 
Alamkaras or poetic figures. Whatever enhances poetic 
‘beauty (kavya-$obhü) is its Alamkāra, and in this view 
Dandin’s position is not fundamentally different from 
that of Vāmana who explains the term Alamkāra broadly 
as beauty (saundarya...kāvyālamkārasūtra-vrtti, i, 1, 2) in 
a non-technical sense. 

In the first chapter of his work Dandin defines and 
classifles poetry and discusses at some length the special 
characteristics of the two extreme modes of composition? 


2. tath šarīraītca kavyanam alamkāvās ca darsitah | 
Kāvyādarša, i, 10, a-b. 
pūrva-šūstrāņi samhytya prayogan upalabhya ca | 
yatha-samarthyam asmabhih krivate kāvya-laksaņam 1 
ibid, i, 2. 
In i, 40, Dandin tells us 


o 


asty aneko giraim mürgah sussmabhedah parasparam | 

tatra vaidarbha-gaudzyau varņyete prasphutūntarau 1 
Dandin is apparently aware of the existence of diverse ‘ways 
of speech’, He himself takes up only two of them which possess 
clearly distinctive characteristics and leaves out the rest because 
these latter have, in his opinion, very subtle points of distinction 
and as such they do not deserve any special consideration. It is 
difficult to say what particular theorist or school of opinion is 
being roferred to by Dandin here. J. Novel ( Foundations of 
Indian Poetry. p. 100) surmises that this verse is pointed at 
Bhamaha in whose opinion the Gaudiya and Vaidarbha classes 
of Poetry have nc distinctive features. But P. V. Kane (p. XXXV. 
Introduction to Sahityadarpana) does not admit the very question 
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(Marga), viz, the Vaidarbha and the Gauda, explaining 
the application or otherwise of the ten standard excellences 
or Gunas which form all the while the criteria for their 
distinction, and giving throughout a preferential treatment 
to the Vaidarbha. In the beginning of the second chapter, 
he first offers a general definition of Alamkara as 
embellishment per se, and then goes on to remark that 
in the previous chapter he has spoken of alarnkriyāk in 
connection with the classification of the margas. The 
term alainkriyāh in this passage has thus a clear reference 
to the ten standard excellences which he has already 
dealt with as the essence of the Vaidarbha Marga. Next, 
he says that he would now deal with the general* 
(sadharama) Alamkāras, which term obviously refers to 
the poetic figures that he is proceeding to treat of in the 
chapter under discussion. Thus, the Gunas are generally 
laid down as pertaining to the excellent diction and 
therefore višista alamküras, while the so-called poetic 
figures or Alamkaras in the narrow sense are sadharana, 
because both the Margas abound in such decorations 
as the wpamü, rūpaka ete. Tarunavicaspati comments 
on this : Sobhikaratvain hi alamküra-laksamam, tallak- 
sana-yogat tepi [—$élesadayo dasa guna api | alamkarah 
...gunt alamkürà eva ity acaryah. 

From this we are not to understand, with P. V. Kane, 
that "Dandin's work......makes no distinction between 
ofthe priority of Bhamaha over Dandin. It will, indeed, be a 
fruitless task for us to attempt at finding out what theorist is 
exactly referred to here. Our purpose will, however, be amply 
served if we take note only of the simple fact that the Riti Theory 
had made a tradition of its own even before the time ot Dandin 
for this much and nothing more can be definitely said from the 
verse in question. 


4. ka$cin marga-vibhagartham uktah pragapy alamkriyah | 
sadharanam alamkūra-jūtam anyat pradaršyate | ii, 5. 


8 
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guņas and alamkaras’’ (Introduction to Sahityadarpana. 
p. CLIT.) for while to Dandin every Guna is an 
Alamküra, he nowhere suggests that every Alamkāra 
isa Guna. Whatis meant is not that the Gunas and 
the Alamkaàras are identical, but that the embellishments 
like Slesa, which are technically called Gunas, form the 
sine quanon of a diction par excellence, which cannot 
go without them; whereas the figures of speech or 
Alarbkaras like wpama, are not the special characteristics 
of a specific diction but they may reside in all kinds of 
diction. From this, we may conclude that so far as a 
good composition is concerned Dandin makes the 
presence of Gunas ( and not of poetic figures ) its absolute 
condition. This is a position approximating that of 
Vamana who, however, commits himself to the clear 
statement that Gunas constitute inseparable attributes 
of poetry,* . implying thereby that it can do without 
Alamkaras or poetic figures. Thus, when the technical 
excellence and the poetic figure are both termed alamkara 
ina non-technical sense, and yet a technical distinction 
is implied between them as characteristics of a diction, 
we may well hold that Dandin, as S. K. De remarks," 
“practically fore-shadows, if he does not theoretically 
develop, the rigid differentiation of the guna aud the 
alamkara of the Rīti school”. 

We have seen that Dandin treats of the Gunas in 
connection with his Marga, which is equivalent to Riti, 
and not in relation to Rasa (as writers on Rasa and 
Dhvani theories do ), the fundamental importance of 
which had not yet been recognised in the theory of poetry. 
Proceeding to describe the distinctive characteristics 
of the two extreme ways of speech (mārga or vartman ), 
Dandin lays down : 

'5. Kavyalamkara-sutra-vrtti, iii, I, 1-3. 

6. Sanskrit Poetics, 1I, p. 106, 
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Slesah prasūdah samata madhuryam sulumarata | 
arthavyaktir udaratvam ojah-kūnti-samādhayah 1 
tli vaidarbha-mūrgasya prüna dasa gunah smytāh | 
estin viparyayah prüyo drsyate gauda-vartmani 1 
i, 41-42. 
It will be well to recollect here that Dandin, like 
his predecessors, does not give a general definition of 
Guna. In the beginning of ch. IV of the Madras edition 
of Dandin’s text, Guna has been characterised broadly 
in connection with Dosa by the statement that Dosas 
mar the poetic effect just as Gunas heighten it In the 
two verses cited above Dandin mentions ten Gunas, 
which follow those of Bharata in their number and 
nomenclature but differ from them in their content. 
They are described as the very "life-breath” of the 
Vaidarbha Marga. If we accept the term vaidarbha- 
mūrga to be an wpalaksana, standing for a standard 
good diction, as S. P. Bhattacharyya has suggested,* 
Dandin’s position is that the excellences just mentioned 
are essential in any good composition. But the Gauda- 
vartman often (prūya%) presents a different aspect, the 
conception.of the Gaudas about the essentials of a diction. 
being apparently different from that of the Vaidarbhas. 
Some controversy exists over the meaning of the term: 
viparyaya in this verse. Those who accept Taruņavā- 
caspati’s interpretation would take it to mean vatparītya, 


7. dosū vipattaye testi gunah sampattaye yatha. iv, 1. c-d. 

This verse is missing in the Calcutta ( Premchandra ) and 
Bombay (Reddi and: Belvalkar) editions, as well as in the edition’ 
of B6htlingk. It is also missing in the Tibetan version (J.R.A,S. 
1903, P. 349). As this extra verse is found in the Madras 
edition only, it is better not to deduce any definite conclusion’ 
therefrom. 


8. The Gaudi Rīti in Theory and Practice i in LH.Q., June, 
1927, (p. 379. fn. 2). 
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ie. opposition or contrariety, while others, following the 
Hrdayangamü, mean by it axyatkūtva, ùe. difference 
or divergence. The ten fixed excellences, vix., Slesa eto., 
are said to constitute the essential characteristics of the 
Vaidarbha Marga, but ifitis asked what constitutes the 
essential characteristics of the Gauda Marga, we cannot 
reasonably answer that the opposites of these excellences 
( which would really be Dosas or faults) do it; i.e. if 
“esti” in i, 42 is taken to refer to the essentials (pranih), 
then the term vipariayae. should mean anyathaitva instead 
of vaiparītya. 


'The point requires some explanation. If,in this case, 
viparyaya is interpreted to imply ‘the reverse’ or "the 
opposite", the fundamental characteristics of the Gauda 
Marga are relegated to the position of something like 
Dosas and would correspond to such Dogas as are 
actually defined as Aritimat by Bhoja.” We cannot, 


9. Sarasvatī-kaņthābharaņa (K, M. edition ) p. 24. In the 
enumeration of this set of negative zuza-viparyaya-dogas, besides 
technically defined positive Dosas, Bhoja was, perhaps, influenced 
by Vamana's dictum gwga-vifaryayatmano dosūļ (ii, I, 1) as well 
as by the treatment of Dandin's viparyayas, Bhoja's viparyayas 
mean certainly vaiparipya, since each of a set of nine out of 
twenty-four of his Gunas has, on principle, been shown to have 
a particular Dosa corresponding to it (pp. 24-30), and the Dosas 
which thus arise do not attach themselves to a particular Riti, 
so that by reason of these viparyayas the Gaudi Riti, or for the 
matter of that, any other Rīti does not unnecessarily suffer from 
deficiency. Bhoja, on principle, invents a viparyaya of each of 
the ten Gunas (excepting Samadhi) of Vamana or of Dandin, 
while Dandin names or characterises the vifaryayas of only some 
ofthem, the other Gunas being common to both the Margas. 
Bhoja calls the viparyayas distinct Dosas, and as such they are not 
the characteristics of a particular Riti, whereas Dandin’s 
viparyayas are sometimes the characteristics of the Gauda Marga, 
and he does not use the term Zos« in their connection, excepting 
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however, hold that the Gauda Marga could have been 
defined as something essentially marked by the opposites 
of the excellences constituting the Vaidarbha Marga, 
for these would be devoid of all charm and would hardly 
constitute a poetic diction. Dandin presents to us the 
type of the Gauda Marga which is not, really speaking, 
devoid of charm, nor condemned outright. In spite of 
his decided partiality for the Vaidarbha:and a mild 
aversion for the Gauda manner, we are not convinced 
that he meant to deprive the latter of the recognition that 
was its due. S. P. Bhattacharyya has already shewn!? 
that even long before the time of Dandin the Gaudi Riti 
had, side by side with the widely accepted Vaidarbhi, an 
established tradition of its own, which Dandin himself 
could not ignore. 

On the other hand, if viparyaya is taken to mean 
anyathūtva, the utmost we can hold against the 
Gauda Marga is that its standard of a poetical composition 
differs from that prevalent in the very widely recognised 
Vaidarbha : and that in their attempt to attain that 
standard the propounders of the Gauda diction did not 
mind if they sometimes deviated from the practice 
prevalent in the other mode''. 

The controversy about the exact meaning of viparyaya 
really raises some distinctions but the ultimate conclusion 


once in i,69. Thus Bhoja's viparyayas are negative entities, 
being always the exact opposites of some correspondings Gunas, 
whereas Daņdin's vijaryayas are partly the characteristics of his 
Gauda Marga, and as such, they constitute positive entities. 

Io. Loc.cit. 

II. "larupavacaspati; who explains vifaryaya as ‘opposite’ 
(i, 42), remarks in connection with i. 88 ; kanti-vifaryayam atyukti- 
nama guņam gaudabhimatam daršayati. This statement confirms 
our point that the Gaudas could not have taken wiparyayas as 
positive blemishes since they were supposed to add charm to 
their composition, 
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derivable from the different views is almost the same. 
Thus, we may distinguish three different views : 

(1) The Gauda Marga generally presents a different 
aspect as regards the essentials of a diction. 
The word esüz in this case would refer to the 
essentials (pranah) and viparyaya would mean 
anyathalva or a different aspect. 

(2) Far-fetchedness, unevenness ete. which are 

deos themselves the opposites of excellences like 
lucidity (Prasida), evenness (Samatā) etc., are 
sometimes noticed as existing in the Gauda 
Marga. The word csa@m in this ease would 
refer to Slesidinim guņānūm and viparyaya 
would mean vaiparitya or opposite. 

(3) The conception of the Gaudas regarding the 
excellences of composition generally differs 
from that of the Vaidarbhas. This view may 
be arrived at from the hint given in the 
Hrdayaügamàa, where eşūm has been taken to 
refer to Slesūdīnā guņūnām and viparyaya to 
mean anyathitva. 


All these interpretations, though seemingly divergent so 
far as the terms esim and viparyaya are concerned, lead 
lis to some important conclusions on which there appears 
to be general agreement. No one would perhaps deny 
that (i) the ideals of composition differ generally in these 
two types of poetry, i.e. if the Vaidarbha Marga demands 
compactness of structure, clarity of expression, a sense of 
proportion, evenness of syllable-structure cte., the Gaudas 
are satisfied with hyperbole and verbosity, alliteration 
and bombastic expressions, and such other characteristics. 
(ii) In order to attain this standard the Gaudas do not 
care if they have sometimes to have recourse to Sarthilya, 
vaisamya cte. But it must not. be understood on that 
account that looseness, harshness, unevenness of syllable- 
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structure etc., which are deviations from or even opposites 
of qualities like Slesa, Sukumarata and Samata, form the 
inseparable characteristics (pranah) of the Gauda Marga, 
as the excellences like Slesa, Prasāda etc, do of the 
Vaidarbha Marga. (iii) Far-fetchedness, exaggeration, 
looseness etc., are looked upon as positive * excellences by 
the Gaudas, who sometimes entertain them in poetry for 
a partieular purpose, viz, the achievement of their standard 
of poetry which differs!? fundamentally from that of the 
Vaidarbhas,—the one emphasising the chaste and classical 
manner and the other preferring the fervid and the 
bombastic. That Dandin meant to imply all this will be 
clear as we proceed with his treatment of the individual 
Gunas, which we now propose to take up in detail. 


(1), ŠLESA. It is found in a composition which is 
free from looseness (Saithilya), and this looseness 
consists!? mostly in the use of alpa-prüma syllables, i.e. 
syllables containing unaspirated letters which require 
little effort in pronouncing, or more technically, the first 
and third (non-conjunct) letters of each varga, and the 
semivowels and nasals, the rest being mahaprana- 
syllables**. The Vaidarbhas are fond of compactness 


12. The word prayas, in i,.41 is important in this connection, 
The characteristics of these two types of poetry often differ but 
sometimes they agree. The Gauda Marga sometimes presents 
opposites of and deviations from the excellences prevailing in the 
Vaidarbha, but qualities such as Samadhi, Arthavyakti, Audarya, 
Mādhurya and Ojas are more or less common to both the Margas; 
as we shall see hereafter. : 


I3. Slistam asprsta-Saithilyam, alba-pranaksaroltaram | 
Sithilam. 600 coc ec e. d, 43, aC. 
14. ayugmū varga-yamaga yaņašcālpūsavah smytāh, quoted by 
Bhattojī Dīksita, under Pāņini, viii, 2,1. On these technical 
terms, see Belvalkar's notes on Kāvyādarša ( Bombay edition ), 
PP. 55 f. E 
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of syllabic binding (bandha-gawrava...i, 44b), which is 
illustrated by examples like mdalati-dama langhitain 
bhramaraih (i. 44 c-d), where though soft syllables like ma 
and la are present, the effect of looseness or $ailhilya 
has been removed by the use of mahtprana syllables 
and conjunct consonants, and as such the passage 
illustrates the excellence Slesa. A fondness for alliteration 
inclines the Gaudas to accept instead a composition like 
mālatīmūlū lolalikalila (i, 48. c-d), though it contains 
alpaprūņa syllables and consequently involves śaitkilya. 
It is, however, not meant that Saithilya*® in itself is a 
blemish. From the point of view of the Vaidarbhas 
it may appear so, and Dandin elsewhere says that all-sott 
syllables constitute a blemish of looseness (bandha- 
šaithilya-dogo hi daršitaļ sarvakomale, i, 59). But to 
the Gaudas it is a preferable excellence of diction 
inasmuch as it gives more scope to alliteration. 


(2) PRASADA. Itis the excellence which conveys 
a sense which is well-known (prasiddhartha...i, 45, a) and 
easily comprehended (pratzti-subhaga.., 45 d). Theorists, 
old and new, define and emphasise this special excellence 
almost in the same way. Too much strain required to 
arrive at a meaning spoils the charm of poetry. The 
illustration given by Dandin is ¿ndor indivara-dyuti 
laksma laksmiin tanoti (i, 45 b-c ), “the moon’s spot 
resembling the glow of a blue lotus increases its beauty”. 
Here the words indu, indivara, laksmī and laksma are so 
well-known that the expression conveys its sense without 
any effort. Here, as elsewhere, Dandin speaks of the 
characteristics of the Gauda Marga side by side with 


15 We do not think Sai/hilya is exactly the opposite of 
Slesa,, which is an admixture of alpa-prana and mahaprana 
syllables. A composition consisting exclusively of mahapraza 
syllables would constitute the exact opposite of Sa/thilya. 
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the excellence attached to the Vaidarbha. The Gaudas 
who aim at learned expressions prefer even what is not 
conventional (nü/irüdha)'*. Since their idea of poetic 
excellence differs from that of the Vaidarbhas they appear 
to hold that poets can achieve distinction only when they 
have mastered etymologies and vocabularies and can 
use difficult words and round-about expressions, while 
the Vaidarbhas aim at making their composition lucid 
and easily intelligible to every reader by the use of well- 
understood expressions. Here we would like to maintain 
that the term vyulpanna is not the name?’ of the 
viparyaya corresponding to prasūda, but we follow the 
Hrdayaūgamā in interpreting it as vyulpannam iti (hetoh), 
i. e. by reason of its being learned. The example given 
of the Gauda mode (anatyarjunübjanma-sadrksako 
balalksaguh...i, 46. c-d) contains difficult expressions, the 
meanings of which are not clear on the surface. Arjuna 
is generally used to denote the third Pandava and it is 
not rüdha in the sense of ‘white’ : the expressions 
balaksagu ( white-rayed, i.e. moon) and anatyarjuna 
(anati-dhavala) are round-about and unusual. 


(3) SAMATĀ. It consists in the absence of uneve- 
nness in syllabic structure (bandhesvavisamam i, 47a) or 
rather in the arrangement of letters (varna-vinyaisa 
i, 47d). There must be an evenness between the beginning 
and ending of a stanza as regards the arrangement of 
letters or syllables, i.e. if a passage begins with soft 
vocables it must end similarly. There are three kinds of 
such structure (bandha), namely, (i) soft (mrdu) (ii) harsh 
(sphufa) and (iii) temperate or mixed (madhyama), 
arising from the grouping together of soft, harsh or mixed 


16. vyulpannam iti gaudiyair nati-rudham apisyate | i, 46. a-b. 
17. See Sanskrit Poetics, Vol IJ, p rot and also Belvalkar's 
notes. 


9 
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letters?®. The examples of Samatà consisting of three 
structures (bandhas) and that of the uneven structure 
(vaisamya) are given in the two verses : 


kokilülapa-vücalo mam eti malayanilah | 
ucchalacchükarücchüccha-nirjjharambhah-kanoksitah | 
candana-pranayodgandhir mando malaya-mūrutah | 
spardhate ruddhamaddhairyyo vararāmū-mulkhūni- 
laiku 1, 48-49. 


Here each half-verse is supposed to consist of the 
illustration of a particular bandha in the order mentioned 
in i,47, whereas the latter half of the second verse 
illustrates vaisamya’®. The Gaudas, we are told, admit 
such compositions (even though they lack uniformity of 
syllable structure) for the sake of richness of ideas and 
Alamkaras ( arthalainkara-dambarau...1, 50b), which 
being their specific aim, they do not care whether they 
find it in an even or an uneven structure. Taruņavācaspati 
suggests that, even though each half-verse contains an 
example of Samatā, the soft (mpdu) and harsh (sphuta) 
bandhas are not accepted by the Vaidarbhas, for the soft 
structure is devoid of distinction and the harsh one of 
agreeableness. This probably implies that the Gaudas 
would sometimes like the Samata displayed in soft and 
harsh structures, and hence they would not have recourse 
to vaigamya as a matter of principle. In certain cases, 
MEN P usc ica 

18. On the, variant reading samam bandhesu — vigamam 
( Bombay ed. ), see Belvalkar's notes in his edition at p. 45 ff. 

19. Belvalkar and Raügacarya reasonably suggested that to 
avoid syntactical difficulties these two verses should be taken as 
separate examples of vişamya, whereas "the halves are by them- 
selves examples of Samata.” Thus, we should connect the 
word ili in the beginning of i, 50, with the two previous verses, 
and. mot with the latter half of the sccond verse i. e. i, 49 
c-d only. 
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however, they would sacrifice evenness for the sake of 
artha-dambara and alamkar a-dambara* ?., 


(4 MADHURYA. It consists in the establishment 
of rasa in the word and in the theme*' (vāci vastuny api 
rasasthitih, i, 5la-b). S. K. De has already shown?? that 
the term rasa as found in Dandin’s treatment does not 
involve the technical sense in which it is used by the 
Rasa and Dhvani-theorists, but should be taken in the 
non-technical sense of pleasing poctic favour generally. 
But in Dandin’s Mādhurya, as S. K. De further points 
out,** the term vasa seems to bear another distinct 
technical connotation which is different from that given 
by the Rasa and Dhvani schools; and this is implied 
in the special meaning attached by Dandin to the 
vūg-rasa and wastu-rasa involved in his Mādhurya, the 
former consisting of repetition of sounds belonging to the 
same ruli ($rutyanuprāsa) and the latter connoting 
absence of vulgarity (agramyatva). Taruņavācaspati 
rightly gives them the names of ($abda-mūdhuryya) 
(i, 52) and artha-madhuryya (i, 62) respectively, sugges- 
ting thereby a two-fold characteristic of this special 
excellence. Dandin himself recognised the two-fold aspect 


20. The terms artha-dambara and alamkara-dambara should 
be explained as indicating a partiality for excessive ornamentation 
and for exaggerated conceptions, which latter cannot be strictly 
called ornamentation. The aksara-dambara i. e. Sabda-dambara, 
which Bana refers to asa characteristic of the Gaudas, must 
mean a certain leaning towards verbal bombast, while artha- 
dambara is not exactly verbal bombast but has an implication of 
what may be called ‘mental bombast.’ 

21. or sense (artha, i, 62. ) 

22, Sanskrit Poetics, II, p. 137. fn. 

23. The Theory of Rasa in Sir Ashutosh Mookerjee Silver 
Jubilee Volumes ( Orientalia, Vol. IlI ), p. 212 ff, where the subject 
has been fully treated. 
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of this particular Guna, as will be understood from his 
remark wvibhaktam iti mūdhkuryam in i, 68c, It is 
noteworthy that he has nowhere else made any distinction 
between a Sabda-guna and an artha-guna as Vamana 
has done; nor like Bharata, does he expressly state that 
he looked upon any Guna as relating either to sabda or 
to artha. The standard of distinction between a sabda- 
guna and an artha-guna, which the later. writers describe 
as ūšrayūšrayibhūva and which we find first fully esta- 
blished in Vimana’s work** leads us to judge that some 
of the Gunas of Bharata and Dandin belong to sabda, 
some to artha and others again to both. 


The vāg-rasa or Sabda-midhurya is said to consist of 
what may be called Srutyanuprasa Thisis not allitera- 
tion consisting of repetition of the same or similar 
syllables, but it is the name given to the specific grouping 
of similar sounds ** ($ruti/-sūmya) which exists in letters 
belonging to the same sth@na or place of utterance and 
effort (e. g. kantha, lalu, danta, cte), or homogenous 
letters to which Panini*" gives the name savarga and 
which is defined as tulyūsya-prayatna. The example 
given in this connection is esa rājā yada laksmīn prāpta- 
van brūlmaņa-priyah (i, 58 b) where the use of s and 
r, y and 4 tand das well as p and b produces $rutyanu- 
prasa. It involves an economy of effort in articulation, 
and thereby gives a special pleasure to the Vaidarbhas, 
who avoid, for fear of incurring monotony, mere varganu- 
prasa or the alliteration consisting of repetition of 

24. Gopendra Tripurahara remarks clearly : Saddarthagunanam 
"amato bhedabhave pi. Sabdārthopašlesa-vašād asti bhedah. 

(Kamadhenu, p. 64.) 
25. S. K. De, Sanskrit Poetics, II, p. ror, fn. 8. The yamaka 
is excluded expressly (i, 61) as being not conductive to Madhurya. 
Dandin treats of yamaka later on in ch. III as a Sabdalamkara. 


26. Astadhyayi i, 1, 9 (sī/ra 10, Siddhantakaumudi). 
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similar letters.*” The Gaudas, however, are fond 
of varņūnuprūsa displayed in examples?’ like 


cūru cūndramasain bhiru bimbam pasyaitad ambare. 
manmano manmathikrantain nirdayam — hantum 


udyatam (1, 57), 


where the repetition of ca, ba, ma, and na in the words 
produce the desired alliteration. Here the Gaudas take 
special care to see that too many syllables do not intervene 
the repetition of similar letters for that would destroy 
the immediateness of the effect. 


Hemacandra (p.198) and: Manikyacandra (p. 189) 
remark that vag-rasa (or šabda-mādhurya as Taruna- 
vücaspati calls it) consists both of $rutyanuprāsa and 
varņūnuprūsa, and as such it appears that Madhurya, 
asa Sabda-guna is admitted in both the Vaidarbha and 
Gauda modes. The only difference is that the character 
of alliteration slightly differs in the two Mārgas, the 


27. The respective effects produced by the two kinds of 
anuprasa are described in i, 52 and i, 55. When within any group 
of vocables is experienced a similarity of sounds, juxtaposition of 
words (p2dasatti) exhibiting that kind of similarity apparently 
produces the specific kind of alliteration called Srulyanuprasa, 
which involves an economy of effort due to a restriction to the 
same sthana of articulation. The varxāūvriti, on the other hand, 
is contiguity (adiratz) which awakens latent impressions from the 
immediately earlier cognition of the same sound produced by the 
same letters (piurvanubhava-sainskara-bodhini). Here also there 
isan economy of effort, but since one and the same letter is 
repeated the economy is supposed to decline into a weariness , 
caused by the employment in the same way of the same organs of 
articulation. 


28. Two kinds of varzanuprasa appear to be distinguished in- 
the two examples (given in i, 57), viz., in metrical feet (pāda)- or in 
word (pada). "They must be of sufficient contiguity to awaken the- 
impression. 
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one emphasising’ Sruti and the other varna. Tarunava- 
caspati suggests (i, 60) that the word prayah in i, 54.*? 
signifies that $rutyanuprüsa and varņūnuprūsa are both 
accepted in both the Margas: only in i, 58-60 it has ' 
been stated that the Vaidarbhas do not admit specific 
kinds of alliteration like smarah kharah ete. where the 
alliteration is not accepted on aecount of its harsh struc- 
ture in the first half and loose structure in the second 
half.*° 

Coming to vastu-rasa or artha-madhurya, Dandin 
appears to imply *' that since embellishment is the general 
source'of poetic charm and since all Guņas and Alamkāras 
go to embellish poctry, it may be granted generally 
that all embellishment imbues the sense with vastu-rasa 
or artha-madhurya : yet what specially does this is the 
absence of grāmyatā, in which is also included the idea 
of ašlīlatva”* of later writers, and which belongs both to 


29. anuprasad api prayo vaidarbhair idam (= šrutisāmyam) 
isyate 1 i, 54 C-d. 
30, smaraļ kharah khalah kantah kayah kopašca nah 4r$ah | 
cyuto mano dhiko vago maho jūto'savo gatah 1 
ityūdi bandha-parusyam šaithilyaīica niyacchati | 
ato naivam anuprüsam dūksiņūtyūļ prayusijate | — 5 
i, 59-60. 
31. kaümam sarvo'pyalambaro rasam arthe nistītcati | 
tathapy agramyataivainam bhaüram vahati bhityasa 1 
ii 62. 
32. Itis rather curious that Daņdin should bring in the idea 
of aslīlatva or indecency in this Guna. This apparently shows 
that the vasa in this Guna is taken not in the technical sense of- 
the Rasa-theorists, but in the general sense of pleasing poetic 
effect produced by a certain arrangement of word (vac) -or matter 
(vastu). Such pleasing effect in the mind of the Sakrdaya is apt to 
be marred by anything which is gramya. The gramya is not 
vulgar in the restricted sense, but Dandin brings under its 
connotation the «$lī/g (both in word and sense, and not in sense 
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sabda and to artha.®® This vastu-rasa or artha-ma- 
dhurya which can be induced by all embellishment but 
which is specially marked by the absence of coarseness 
and vulgarity is accepted both by the Vaidarbhas and by 
the Gaudas. Indecorous and vulgar expressions and ideas 
are rejected by both, for Dandin clearly Jays down: 
evamādi na $amsanti mūrgayor ubhayor apt (i, 67 c-d.)>* 


alone) which egually disturbs a good and pleasing sense, Bharata 
appears to comprehend the ašlīla in an aspect of the fault 
bhinnartha, while Bhāmaha includes it under dustatū (in Sruti and 
artha) in his first list of general dogas. This first list of Bhamaha’s 
ten dosas appears from the context to mention those which concern 
the inner nature of poetry, for it is dealt with in connection with 
the classification and general characteristics of poetry; while the 
second list of another ten dosas includes faults which are more or 
less external. ‘This second list of Bhamaha is accepted and 
verbally repeated by Dandin, but he does not mention the first 
list of ten dogs, as well as. most of Bharata’s original ten dosas 
which includes the idea of the aélila, In treating the guzas taken 
as essential characteristics of good poetry, Dandin could not «very 
well avoid referring to some of the essential dosas ( e.g. neyatva in. 
arthavyakti ) although he does not define and distinguish them 
properly ; and in ma@dhurya it was natural for him to bring in the 
idea of the avoidance of the aSlila, 

33. In i, 63-67 two kinds of indecorous expression are distin- 
guished. "The proposal in i, 63 is direct and therefore vulgar n 
in i, 64 it is reached by implication and therefore taken as quite 
decorous. In i, 66 words are used which, if united together, give 
rise to a new word in Sanskrit by combination, which conveys a 
vulgar meaning. In i, 67 the words used, possessing more than one 
meaning, give rise to an undesirable and indecorous suggestion, 

34. Hemacandra (p. 198) and Māņikyacandra (p. 189) remark 
that Dandin establishes this definition of Madhurya by rejecting 
the one given by Vamana (pythak-padaivam), since this excellence 
consists in alliteration (in its verbal aspect) and as such it may as 
well be present in compound words. But this unhistorical 
statement ignores the chronological relation between 'Daņdin 
and Vāmana, and therefore possesses little value, 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


73  . CONCEPTS OF RĪTI AND GUNA 


(5) SUKUMARATA. It consists in the absence 
of harshness due to the use of mostly soft syllables 
(anisthuraiksarapi 'ayam i, 69a). But it has been remarked 
in connection with Slesa (p. 82) that in Dandin’s opinion, 
the presence of all soft syllables in a composition makes 
it Séthila, and as such it ceases to be an excellence with 
the Vaidarbhas. What is implied here is that soft 
syllables must remain mixed up with slightly harsh ones 
and conjunct consonants here and there, and that the total 
effect must be a certain elegance. It might be argued 
that such an admixture is not a distinctive criterion ; 
Sukumāratā might have a chance of being confused with 
Slesa. To meet such an objection Tarkavāgīša remarks 
(com. on i, 69, p. 69, Il. 12-19), that the admixture of 
alpaprana and mahūprāņa syllables constitutes Slesa, 
whereas Sukumāratā consists in tenderness as a total 
effect arising from the admixture of soft (komala) and 
harsh (parusa) letters. Nor should we understand that 
what is alpaprana is necessarily komala and what is 
mahiprina, parusa. Even unaspirated letters may give 
rise to harshness by reason of a specific admixture 
(alpaprāņasyāpi varņa-višesa-saīnyogalvena parusatva- 
sambhavāt, ibid). Similarly aspirated letters too may 
give rise to komalatva as a total effect under special 
circumstances evam makūprāņo pi vinyisa-visesena 
komalatvain bhajati...ibid.) Thus, it is the general effect 
that forms the critertion of parusatva or komalatva of 
syllables. In a Sithila-bandha the syllables are all 
alpaprüna and the general effect is ‘loose’. In Slesa this 
looseness is overcome by the presence of mahiprana 
syllables, appearing side by side with the alpaprana ones ` 
and making the general effect compact. In the example 
mülatidama langhitam bhramayath (i, 44) the conjunct 
consonants shine prominently and seem to make the. 
structure generally compact. But. the example of. 
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Sukumāratā (mandalikytya barhümi kanthair madhura- 
gitthhth etc. i, 70) consists of an admixture of alpaprana 
syllables slightly with mahüprüma ones, as well as 
conjunct consonants, but the general effect is not harsh 
or inelegant. 

Here, too, Dandin presents the Gauda ideal side by 
side. Whereas the Vaidarbhas accept Sukumāratā in which 
expressions consisting of unharsh vocables gencrally 
predominate, the Gaudas have an eye to a ‘glaring 
composition’, and consequently they do not mind if their 
poetry involves harsh vocables requiring much strain for 
pronouncing them. The example given here (nyaksena 
kgapitah paksah etc. i, 72) consists of harsh vocables, 
but to achieve a glaring or grand effect, as wellas an 
exuberance of alliteration, the Gaudas do not care if 
they have to sacrifice the general tenderness of structure 
so welcomed in the Vaidarbha-Marga. We would like 
to interpret the words dīptam iti as diptam iti (hetoh), 
following the indication in the Hrdayangama with 
reference to vyutpanna in i, 46. These terms vyutpanna, 
dipla etc. give us some of the standard characteristics 
which the Gaudas aim at, and they also serve as an 
apology for the Gauda poet’s deviation from some of the 
Gunas prevailing in the Vaidarbha mode. Such an 
interpretation suits the context admirably, since Dandin 
has all along been presenting the fundamental charac- 
teristics that distinguish the two types of poetry. 


(6) ARTHAVYAKTI. It is the explicītness of 
sense which consists in the absence of neyatva^?, that 
a ———— NNNM 

35. arthavyaktir aneyatvam arthasya...... (i, 73.a). Dandin does 
not recognise eyatva and gramyatva in his treatment of ten 
technical Dosas. The Post-dhvani writers enumerate a fault 
called neyartha where a secondary (indicated) sense is taken 
recourse to without any established usage (rzgAi) or Special motive 
(prayejana) one of which is absolutely necessary in “Indication.” 


10 
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is, in the absence of extraneous matter to be brought 
over: for the completion of the sense. In other words, 
it is that excellence in which the idea of a passage is 
quite clear from the words actually used, and no 
implication is necessary for the completion of the sense. 
The example given here...... harinoddhrta | bhū khura- 
ksunna-nagasrg-lohitad udadheh...( i, 73. b-d ) contains 
Arthavyakti since the redness of the ocean has been 
explicitly stated to be due to the blood of the snakes 
that were crushed by Hari’s claws. Neyatva is illustrated 
in the next verse? where the reader requires an 
implieation to be understood as to why the ocean was 
reddened. The Vaidarbhas and the Gaudas both reject it. 
Dandin says: nedysain baku manyante margayor ubhayor 
apt (i, 75), because the sense is not apprehensible where the 
šabda-nyūya?" (i.e. the law of the expressive power of 
the words) has been violated. Thus, Arthavyakti as an 
excellence is admitted in both the Margas. 

We must not think that since Dandin’s Prasiida and 
Arthavyakti both involve explicitness of sense, these two 
Gunas should be identical. A distinction, though very 
subtle, can be made in this respect between these Gunas. 
J. Nobel rightly points out (Foundations of Indian Poetry, 
-p. 111) that in Prasüda the sense must not be too unusual, 
words should be used in their obvious or generally under- 
"stood senses ; whereas in Arthavyakti the connection of 
ideas must be apprehended from the words actually used, 
there must not be any expectation (akamksa) of further 
word or words to complete the sense. 


36. mahi mahavaraheya lohitad uddhytodadheh | 
itījatyeva njrdiste neyatvam uragasrjah | i, 74. 
37. The Hrdayahgama explains Sabda-nyaya thus: yāvad 
"artlio'bhimatas tāvac-chabdena bhavitavyam, Sabdasyapi yavad 
arthapratipadana-Saktis - tūvadarthena bhavitavyam iti Sabda- 
fastra-nyayali. 
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(7) UDĀRATĀ. It implies an elevation consisting 
of the expression of some high merit; literally, upon the 
utterance of which (yasmin ukte) is suggested (pratīyate) 
some excellence possessing elevation (utkarsavūn guņah 


kaácit i 76) Udāratā is said to be present in all the 
Margas**; 


The example of this excellenee is given in i, 77, which 
runs thus :— 
arthinüm kypaņā drstis tvanmulhe patità sakrt | 
tadavasthā punar deva nanyasya mukham tksate t 


This implies the eminence of the king’s liberality 
(‘yagasya utkarsah), which is not expressed in so many 
words. It cannot be definitely said what Dandin really 
means by this definition. Only some probable surmises 
can be made??. The use of the expression pratiyate in 


38. The Madras edition reads: tad udarahvayam tena 
sanāthū sarva-paddhatih | i, 76. 


- - ‘Fhe other editions read kavya in place of sarva : yet we can 
take it that this Guna is entertained in both types of poetry 
in the absence of any mention of, the corresponding characteristics 
prevalent in the Gauda mode, 

39. It does not certainly refer to any elevated way of expres- 
sion but to some implied high merit or utkarsavan dharma of the 
subject-matter described. Thus, it is not equivalent to the 
ullanapadata of the Agni-purāņa (346, 9). It must, however, be 
distinguished from the poetic figure «da//a in ii, 300, where the 
greatness, high merit or prosperity of a personage is directly 
expressed or described : and in this light the use of the word 
Žratīyaie in the definition of the Guna is important. As the 
«illustration shows, Daņdin appears to think that the varņanū- 
Oliaūgī is essential: otherwise, the udāratz could hardly be an 
excellence of diction. But it need not mean any technical 
suggestiveness or $ra/iyamanafa of the Dhvani-theorists, although 
the word $ra/zya/e is actually used. The alternative definition 
„of the guya cited by Daņdin Speaks of praiseworthy epithets 
(flagkya višesaņa) : but this, as the example shows, only refers 
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the definition reminds us of the pratzyamana artha of the 
Dhvani theorists*”. But we are not certain if the concept 
of Dhvani as such was at all recognised so early. 


Dandin mentions an alternative definition of Udāra in 
deference to the view of “some” (kaiscid isyate......i, 79, 
b), which is “something characterised by commendable 
or eulogistic epithets” (Slaghyair višesaņatr yuktam...... i, 
79a) such as līlāmbuja, kvida-saras ete. Taruņavācaspati 
interprets Slaghya as vaisistya-pralīti-lrt, d.e. bringing 
into comprehension the particularity or distinctive 
character of an object and this is supported apparently 
by Dandin’s examples. But we need not take it in this 
restricted significance alone. 


(8) OJAS. It consists in the super-abundance of 
compound words and it appears to be accepted in both 
the Margas. In the Vaidarbha Marga it is the soul of 
prose (gadyasya jivitam. i, 80 b); even in verse this is 


the soul resort of the Gaudas (adaksipatyanum...... 
ekam parāyaņam i, S0c-d) It is saidto be of manifold 
variety (uecāvacaprakāram..... i, S1c) according as there 


is a profusion or paucity of heavy (guru) or light (laghu) 
syllables or an equal mixture of both. This apparently 
refers to the prosodic long and short syllables. It is 
further added that this excellence is met with in composi- 
tions like akhyayika (drsyamakhyaythadisu...... i Sid). 
But since the fine distinctions between katha and 
āūkhyāyikā are not favoured by Dandin, we may presume 

COCOA NEM NEM E E E 
to epithela ornatia of a distinguishing character, like ‘toy-lotus’, etc. 
The pregnancy of meaning implied in the first as well as the 
second definition must therefore be taken in an extremely narrow 
sense ; and the udāratz is a guga in so far as it depends upon a 
particular way of description or varņanūbhaigī). 


40. Premacandra interprets in this definite sense, (Com, on 
‘i, 76, p. 76). 
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that Ojas of manifold variety is acceptable as the life of 
prose (gadyasya jivitam) in all kinds of prose composition. 
The employment of compounds‘? was probably meant to 
add force or energy to the diction. 


The Gaudas, we have been told, use long compounds 
even in metrical composition.** The Vaidarbhas, too, 
use compounds in verses. But whereas the Gaudas are 
indiscriminately fond of long compounds, the Vaidarbhas 
would admit them in verses only when they serve to afford 
charm without much strain, and do not produce confusion 
(anākulain hydyam icchantyojo girām...i, 88 c-d) Thus, 
in brief, Ojas, is particularly a characteristic excellence 
with the Gauda poets, who use it to any degree in any 
composition, while the Vaidarbhas employ it with greater 
discretion and with certain restrictions.** 


41. In the treatment of Anandavardhana (Dhvanyāloka. p. 133) 
compound words constitute the criterion of samghatanz and not of 
Guņa. The primacy of Rasa having been admitted, Ananda could 
not maintain that any amount or variety of compound words 
might be used in any kind of prose composition, Long and 
middling compounds may be employed in the akhyayika, but 
since the depiction of sentiment, particularly $r&gara, predomi- 
nates in the Zu//a, the compounds must be used with an eye to 


its awakening, and too many long compounds would be 
detrimental. 


42. Ojas and, for the matter of that, long compounds have 
all along been accepted as the sine qua non of the Gaudi Riti, and 
even in the twelfth century Šrīharga regaled the scholurly Indian 
with his brilliant and sonorous verses, See S. P. Bhattacharyya, 
loc. cit. 


43. Hemacandra (p. 195) and Māņikyacandra (p. 190) refer 
to the view of Mangala along with Vāmana, and remark that 
they reject Dandin’s definition of Ojas on the ground that long 
compounds cannot be the special characteristics of Ojas, since 
this excellence resides in all the three Ritis whereas long 
compounds are met with only in the Gaudi Riti (rī/s-/rayepyojasaķ 
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(9) KANTI. It is said to predominate** in a com- 
position which is agreeable to: the whole world on account 
of its not transgressing the general usage of ordinary 
possibilities. Briefly, it is the absence of the unnatural. 
This excellence, we are told, is generally found in Vūritā 
and Varņanā. The meaning of the term v@ril@ is not 
clear; but the Hrdayangama explains it as anyonya- 
kathanam, and varņanū as pra$amsüvacanam. Prema- 
candra Tarkavagifa quotes a definition of Vūritā: 
anamaya-priyalapo vartti vārttū ca kathyate, and explains 
it thus: priyalape hi loka-prasiddha-vastvabhidhanam 
evocitam (comm. on i, 85 pp. 82-3) He further refers to 
another explanation of vartlabhidhinesu vix, itihasa- 
varņanesu i.e. in legendary accounts. Bhāmaha uses the 
term vürtiü in cases where Vakrokti is absent, and it falls 
short even of Daņdin's Svabhāvokti. It consists of such 
bald and matter-of-fact expressions as gato'stamarko* * 
bhatindur yanti vasaya paksinah etc. (ii, 87, a-b). It is 


sūdhāraņatvād ģgaudīya-nirdešo na yuktimain ili vamano maigaluš'ca 
Kāvyānušāsana, com. p. 195). We must not, however, place much 
reliance on these remarks of later writers with regard to Guņas 
of the Pre-dhvani theorists, About Mangala we know nothing 
except what we get in such references : but all the three Rītis of 
Vāmana do not contain Ojas, for his Pāūcālī has not been defined 
as possessing it. 


44. kantañ sarva-Jagat-kantam laukikarthanatikramat | 

; tacca varttabhidhanegu varganasvapi dyśyate | i, 85. 

45. .lt is interesting to note that although the expression 
gato'stam arkah is left out, of the range of poetry by Bhamaha 
(ii, 87 c-d), it is considered by the Post-dhvani writers to have 
at least some amount of charm by reason of the varieties of its 
suggested meaning. Thus, the expression bears only one meaning, 
‘viz, ‘The sun has set’ by the power of its *denotation" while several 
"meanings are possible by "suggestion" according to the nature 
of the speaker and of the person spoken to. To „mēntion 
„a few, it may mean 0). It is time for . prayers  (speaker—a 
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rejected by Bhamaha and there is no indic 


i ation for 
supposing that it is 


accepted by Dandin, whose’ Svabhā- 
vokti too (ii, 9-13) involves at least some amount of charm. 
So far as Dandin’s treatment is concerned, the meaning 
anūmayaprigūlāpa may well Serve our purpose. The 
varņanā may be taken to m 
but even in that case it woul 
Svabhāvokti,** 


ean vaštu-svarīūpa-nirūpaņa, 
d be different from Dandin’s 
It must be noted here that though the 
illustrations of Kanti given by Dandin are theoretically 
said to conform to general usage, they are yet tinged with 
a slight touch of exaggeration: but this is probably 
necessary for the sake of a certain heightened expression 
without which a dry svarūpa-varņana (such as involved 
in Bhāmaha's varíta) might become an example of Kanti. 
Itis thus a heightened expression in the shape of a slight 
exaggeration that makes Dandin's vūrttā fundamentally 
different from that'of Bhamaha. 


The Gaudas*’ however, are satisfied with exaggerated 
ideas transcending ordinary possibilities. These highly 
exaggerated descriptions are called atyukti, which, as 
Taruņavācaspati remarks, is not 2 blemish but an excell- 

` ence pleasing the Gaudas. The examples : 


devadhisnyam ivaradhyam adya prabhrti no grham | 

yusmat-pada-rajah-pata-dhauta-nihsesa-kilbisam i 

alpam nirmitam akasam anūlocyaiva vedhasü | 

idam evamvidhain bhavi bhavatyāh stanajrmbhaņam 1 
ī, 89-90, 


religious student), (2) no anxiety, your lover iš just coming 
(spoken to an impatient lady-love), (3) there is no trouble 
from ~ heat now ‘(speaker a Wayfarer ) (4) take the cows 
"in (spoken to a cowherd) and so on. See K, P, u//asa V. P. 240). 

46. Compare the illustrations in i, 87 and ii, 10. 

47. We would accept the order of verses as in the text in the 
Bombay and Calcutta editions (i. e., place i, 91 of the Madras 
edition imniediately after i, 87 and not after i, go). 
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contain indeed: highly exaggerated statements, since (1) the 
dust from the feet of a great man cannot really wash away 
the sins committed, and (2) to say that the creator created 
the aerial space as small, because he was not mindful of 
the extensive expansion of the heroine’s breasts is certainly 
a flattering but an excessive statement. This is not merely 
a heightened expression, but it indicates** a preference 
for the exaggerated and the unnatural. Yet the Gaudas 
are said to make much of such descriptions, and this 
is really due to the difference of ideals aimed at in the two 
types of poetry. 

(10) SAMADHI. It consists in the transference of 
the qualities of one thing to another.*® The transference 
may be manifold, and five different cases are distinguished 
by Gopendra Tripurahara in his commentary on Vāmana 
iv, 3, 8, vit., abhidheya-sambandha, sūdyšya, samavaya, 
vaiparilya and kriyū-yoga. But Daņdin speaks of three 
cases : (i) superimposition (adhyasa...... i, 94) of the action 
of one object on another, (ii) transference of the original 
sense of a word, which may not in itself be very pleasing 
(e.g. nisthyuta, udgirna, vūnta ctc. i, 95 a-e) to a secondary 
sense (gaunavrlti-vyapasrayam i, 95 b) for the sake of 
some pleasing effect, and (iii) simultaneous super- 
imposition of many qualities (yugapannaika-dharmāņām 
adhytisah ii, 97). 

Since transference lies at the root of this particular 
Guna, it may be difficult to distinguish it from poetic 
figures like Rūpaka ctc., which also are based on similar 
transference of an object or its functions to another object. 
ate ere See ee 

i 48. Ini, 88, the Vidagdha is a reference to the Gaudas, imply- 
ing a certain love of learned display, as opposed to the general 
simplicity aimed at by the Vaidarbhas. 

49. anyadharmas tato nyatra lokasimanurodhina | i 

samyagādhīyate yatra sa samūdhiļ smytah...... ll £, 93. 
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As suggested by S. K. Des? 
explained by Supposing "that in the guna there is a 
transference only of the qualiti 


es or actions of one thing 
to another while in the alamiara either one dharmin 


itself is substituted for another, or the new dharma 


entirely supplants the existing dharma”. “But the process 
of poetic transference”, he goes on, “is essentially a mode 
of figurative expression, resting finally on laksanü and 
Vamana would (partially) regard Dandin’s definition of 
the samüdhi-guma as constituting the figure vakrokti, 


which, in his opinion, consists in a similar transference 
based on resemblance". 


the distinction may be 


This excellence is said to be followed by all poets 
(kavisarthah samagro'pi tam enam anugacchati i, 100) 
by which Dandin probably means that it is accepted in 
both types of poetry, Vaidarbha and Gauda. But he may 
also imply that such a mode of figurative expression is 
the basis of all poetic expression and no poct (whatever be 
his ideal of poetry) can do without it*?. 


—_— ÉÓÉENN 


5o. Sanskrit Poetics, Vol. II. p. 103. 


51. We have thus studied Dandin's treatment of the technical 
poetic excellences. In this connection, we may note certain Dosas 
which, in Dandin’s opinion, serve to afford poetic charm in special 
circumstances, We have seen that Bhamaha was the first writer 
who noticed a non-deterring character of Dosa under particular 
circumstances. Dandin developed this aspect of Dosa more 
systematically. In his opinion almost all the technical Dosas, 
mentioned by him, may turn to be poetic embellishments (Guna 
or Alarhkāra) or at least cease to be Dosas when they suit the 
circumstances in which they exist. We shall just mention here 
some Of the important cases discussed by him, 


(1) Apārtha-dosa which consists in absence of a connected 
idea (samudayartha-Siinya K, D. V, 5) is not considered to be a 
defect when the speaker is (i) a mad man (unmatta), (ii) a drunkard 
(matta), (iii) a child (bū) or (iv) one in a distracted State of mind 
(asvasthacitia) (1V, 7). : / 


11 
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From the above sketch it will be clear that in spite of 
Dandin’s professed partiality for the Vaidarbha-Marga, 
he gives the Gauda its due recognition as a Marga of a 
different type, which might not have been totally 
acceptable to himself, but which must have an established 
tradition of its own, differing in many respects from 
the widely preferred Vaidarbha. To him the Vaidarbha 
represents the mode of the standard good kūvya, but 
at the same time he could not help accepting Gauda as 
a Marga possessing a distinctive value of its own. If the 
fixed excellences are considered to be essential in standard 
good poctry, the Gauda does contain some five or six of 
them. The Samadhi and Udāratā are accepted in both the 
Margas. The neyatva and gramyatva, as defects of poetry, 
are rejected by both; and asa corollary, both cherish an 
equal amount of regard for arthavyakti and artha- 
mūdhurya which consist in the avoidance of these faults. 
The šabda-mādhurya consisting of alliteration finds a 
place in both these types—only the ideas about alliteration 
differ. Hemacandra finds vag-rasa (or $abda-midhurya) 

(2) Vyartha-dosa which consists in ‘inconsistent and 
contradictory statements’ (viruddhartha and pūrvūpara-parākata 
IV, 8) may be entertained (bhaved abhimata iv, 10) in poetry 
when, for instance, the speaker is in a peculiar state of mind 
(asti &acidavastha sa iv, 10a) of love (sadhisangasya cetasah iv, 10b). 

(3) Sasarhšaya or the doubtful (iv, 16) turns out to be an 
embellishment (syad alarizkūra evasau iv, 18c) when it is employed 
with a definite purpose of producing a doubt in the mind of the 
person spoken to (saru$ayāyaiva yadi và tu prayujyate iv, 18a). 

(4) Violation of. facts with regard to (1) place (desa), 
(2) time (kāla), (3) technical arts (2a/z), (4) popular usage or 
practice (loka), (5) established philosophical dicta or truths (yaya) 
and (6) sacred scriptures (a@gamah=sasmylih $rutih)—all these 
Dosas may, by reason of the peculiar genius of the poet 
(žavikausalāt iv, 56b) cease to be Dosas (utkramya dosagaņanām 
iv, 56c) and be regarded as poetic excellences (guyxavīthīrie 
vigāhate iv, 56d) under certain circumstances (adācit iv, 56, b), 
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in $rutyanuprása and varnünuprüsa*? which are accepted, 
in Dandin’s opinion, by the Vaidarbhas and the Gaudas 
respectively. The Ojas is accepted by both, with this 
difference that it is the sine qua non of the Gauda Marga 
where it is indiscriminately practised, but the Vaidarbhas 
use it with some restrictions. Of the three kinds of sama- 
bandhas the Vaidarbhas practise only the mixed or middle 
type, the othcr two extreme types, vix, mrd and sphuta 
being practised by the Gaudas. Hence the latter do not 
accept vaigamya on principle, but if it is sometimes found 
in their composition we are to understand that it is there 
for the purpose of attaining a different ideal. Similarly, if 
the Gauda deviates from other excellences prescribed for 
the Vaidarbha as the standard good composition, it is done 
for the achievement of the same purpose, vix, for attaining 
a different poetic standard, which had independently 
developed even long before Dandin expounded his theory. 
Judging independently, the treatment of Dandin’s 
Gunas does not seem to be quite clear and consistent, 
Some of his Gunas are somewhat obscure in their concep- 
tion or definition. “The definition of «dāratva” remarks 
S. K. De** "is rather vague, so also is that of kānti, in 
both of which Daņdin apparently admits subjective valu- 
ations not clearly indicated”. The distinction between 
certain Gunas does not appear to be very clearly marked 
(e.g. Slesa and Sukumarata, Kanti and Udāratā). The ten 
excellences shown above, haying been described as the 
life-breath of a standard diction, it is natural to expect 
that they would all present a positive aspect and should 
not be defined in negative terms. But in the case of 
certain Gunas, viz. Artha-vyakti and the second aspect of 
Madhurya, the faults to be avoided are first characterised, 
wherefrom the characteristics of the corresponding Guna 
————Á— rere rn 


52. Š ruti-varnanuprasabhyam vag-rasah (p. 198). 
53. op. cit. P: 102, 
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are to be comprehended by implication. Thus, so far as 
these two excellences are concerned they are negatively 
conceived (while others present a definite positive meaning) 
and consequently they give rise to a lack of uniformity 
in Dandin's conception of the Gunas. 


We have already noticed that the splitting up of each 
Guna as relating to Sabda or to artha did not, as a theory, 
develop till the time of Vāmana. For the first time, 
Vamana offers us such a standard for distinction (vix., 
asrayasrayi-bhiva) which was later on utilised by writers 
like the author of the Agnipurāņa, Bhoja and Prakāša- 
varsa who added a third variety of Guņas, namely, the 
Guņas appertaining to both the word and the sense or 
referring to Dosas which do not disturb the readers” mind 
under special circumstances. Dandin, like Bharata, is 
not explicit on this distinction. Now that this standard 
of distinction came to be definitely established since 
Vāmana's time up to the systematic development of the 
-Rasa-dhvani theory, we can apply it to ascertain whether 
the Gunas as characterised by Bharata and Dandin can 
be taken as belonging to the word or to the sense or to 
both. This procedure leads us to conclude that Dandin’s 
Slesa, Samata, Ojas and Sukumāratā are prominently what 
are called §abda-gunas; his Prasada, Arthavyakti, Udāratā, 
Kānti and Samadhi belong to artha, whereas his Madhurya 
has an implication of both šadda and artha. The two-fold 
aspect which Dandin imparts to his Mādhurya is a more 
direct evidence justifying the conclusion that this is a 
Guna having a double character, Vamana’s was an original 
move on this direction, and with the eye of a novel theorist 
he read a new aspect in the Gunas of his predecessors from 
which he shaped a system of his own. What was naively 

treated in the works of Bharata and Dandin received 
a systematic development at the hands of this earliest 
known expounder of the Riti school, properly so called. 
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Chapter VI. 


VAMANA’S THEORY OF RĪTI 
AND GUNA. 


In Dandin Marga is apparently a resultant and not 
an independent element. Of known writers whose works 
have come down to us, Vamana is the first and fore- 
most to develop the conception of Ritiand to give it a 
proper orientation. He is also the earliest known’ writer 
who gives us general definitions of the terms Guna and 
Riti. His treatment of the Gunas is inseparbly associated 
with the Riti which is defined as a special arrangement 
of words ( wiststa padaracani...Kavyalamkara-...stitra- 
vrtti i, 2,7) and described as the ‘soul of poetry! (atma 
kāvyasya i, 2, 6). The speciality consists in the harmo- 
nious unification of some standard fixed excellences which. 
are technically called Guņas and which have been 
generally defined as ‘those elements of poetry that serve 
to embellish it? (kavyasobhayah kartāro dharmāļ ii, 1, 1). 
Thus, in order to endow poctry with a ‘soul? Vamana 
insists upon imparting a speciality to word-arrangement 
which speciality is effected chiefly by the harmonious 
blending of the technical embellishments called Gunas. 
And these Guņas, unlike the poetic figures (i. e. Alarnkara 
in the restricted sense), constitute inseparable attributes 
of poetry (pūrve nityāh iii, 1, 3) since they go to make 
up the Rīti which is the essence of poetic composition. 
Without them the compasition is devoid of any “vaisigtya” 
and consequently becomes “soul less"! 

I, So much aboutthesoul which term however must be 
taken as denoting strictly an analogy ; but it is not clear what 
Vamana means by '"Zazya-$ariza". What Vamana actually says 
on this point ( vrtti oni, I, i) is that the word 'kavya' in his 
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It will thus be seen that Vamana logically and more 
systematically develops the crude teachings of Dandin in 
establishing a very intimate nay, inseparable relationship 
between the two poetic elements, namely, Riti and Guna 
though all the while, as much as his predecessor, he classi- 
fies the Ritis on the basis of the Gunas—the presence of all 
or some of which constitutes a particular Riti. But while 
Dandin discusses at some length the prominent characteris- 
ties of only two clearly distinguishable types of Marga e. g. 
the Gauda and the Vaidarbha, Vāmana enumerates them 
as three and only three adding Paiicali to the former's 
enumeration—and he has not in mind any other Riti which 
he has not explicitly mentioned. Thus, from the very 
outset one would mark in Vāmana an attempt to be more 
clear and outspoken-which in itself is a decided advance 
made upon Dandin. His Vaidarbhi is, like Dandiu's, 
endowed with all the technical excellences samagra- 


CS ——————————— 


opinion, applies to word (asda) and sense (artha) adorned with 
Guna and Alarkara; but he adds that it is employed in a 
Secondary sense (b/akty@) to word and sense, By kavya-Sarira he 
elsewhere (i, 3, 10 v7//i) means ifivy/ta, apparently applying the 
word to the actual contents of poetry. Dut the first chapter of 
his work is designated šarīra and he again uses the word šarīra 
in his vz/i on i, 2, 6 where he says that this word must be 
‘understood after the sentence of the sūra (rilir alma kūvyasya), 
probably meaning thereby (as explained also by his commentator 
Gopendra Tripurahara) that the kūvya consisting of sabda and 
artha (cf. vyiti on i, 1, 1) is the $a2zra of which the aima is Riti. 
And yet he would regard (as the Dhvani theorists rightly point 
out) the Guna as the essence of Riti and Dosas as the properties 
of šačda and artha. Thus Vāmana's quest after the soul of 
poetry is somewhat illusive, and his apprehension of the 
essence of poetry is, as the Dhvanikāra criticises, external and 
somewhat vague; for he would still view the whole matter from 
the point of external form. Jagannatha (Rasa-gafgadhara, p. 55) 
appears to realise this difficulty, EC : 
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gunopetü 1,2, 11), his Gaudiya contains Ojas and Kanti 
(qjakkintimati, 1, 2, 12) while his Pāticālī is marked by 
the presence of two other Gunas, namely, Madhurya and 
Saukumarya ( mūdhurya-saukumūryopapannū, 1.2. 13 ). 
Of these three Rītis Vāmana assings the highest place to 
the Vaidarbhī inasmuch as it unites in itself all the poetic 
excellences that serve to make poetry fully relishable 
by imparting to it the maximum amount of speciality or 
vaišistya. The other two varieties have been relegated 
to an inferior position? in this sense that they lack 
in one or other aspect of poetic excellence—the Gaudi in 
Mādhurya and Saukumarya, and the Paficali in Ojas and 
Kanti. 

Though not free from the undeveloped character which 
is natural to the treatment of an early theorist, Vamana’s 
ideas mark a great advance in the history of Sanskrit 
Poetics. No doubt the subjective aspect of poetry as such 
did not engage attention till the advent of the Dhvani- 
theorists (and even then not to its full extent), and that. 
the word ‘soul’ in Vamana’s ideology at least must be taken 
as nothing more than an illuminating metaphor, yet it 
should be admitted that it was Vamana to whom for the 
first time occurred the idea of a deeper significance of 
poetry. Anandavardhana's criticism of Vamana’s stand- 
point | 77/z-/akgaņa-vidhāyinām hi kiivyatativam etad 
asphufataya manūk sphuritam üsit......under D. K. iij 52, 
p. 231) is significant only in the light of the evolution of a 
clear-cut, coherent and penetrative analysis of these later 
writers? who would grudge the honour paid to the earlier’ 

2. tusampurva grahya guņa-sūkalyāt. i, 2, 14. 

na punar itare stoka-gunatvat. i, 2, 15. 

3. There is one fundamental point in which the Dhvani 

theorists differed from Vamana viz., that while Vamana considered 


the Guna and the Dosa to be properties of Sabda and artha the 
Dhvaui theorists regarded them as the dharma of the: unexpressed. 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


88 CONCEPTS OF RITI AND GUNA 

theorist. Moreover, Vamana’s influence onthe later concep- 
tion of poctry is patent and undeniable.* -In the first place, 
his quest after the essence of poetry was more assiduously 


and effectively realised by the Dhvani theorists. Secondly, it 
was he who following perhaps the tradition prevailing in his 


sense which takes the form of zasadAvani. In this they, no doubt, 
mark an advance upon the merely formal analysis and from their 
own point of view they could characterise Vamana’s scheme as 
inadequate. But even their own scheme was, in a sense, as formal 
as Vamana's, When they insisted upon dkvani or suggestion as 
the essence of poetry they no doubt went a step further and 
clearly realised that there was something in poetry beyond what 
is merely expressed, and this unexpressed sense is the most 
essential, When this unexpressed element is a mood or feeling 
they thought it to be the most desirable, in deference to their 
preference of sentimental poetry. But this mood or sentiment 
they considered to be nothing more than a relishable condition 
of esthetic pleasure in the reader’s mind, produced by the effect of 
the poet's representation. They clearly realised, no doubt, this 
zesthetic fact but they still measured the essence of poetry by its 
effect, and presented external means for producing it, They never 
considered poetry as a production of the poet's mind, as an 
externalisation of an internal esthetic fact, conceived and shaped 
by the poetic imagination and irreducible as a separate zesthetic 
fact to a cut-and-dried scheme prescribed by poetics. No doubt 
externalisation is an important fact and as such deserves the 
attention of the theorists, for the poet must express his conception 
through the external medium. But the internal poetic idea as an 
zsthetic fact cannot be ignored, and the analysis of this process 
of poetic creation is as important as an aralysis of the process of 
externalisation. 


4. We may note here Gopendra 'Tripurahara's comments on 
the difference between the poetic ideals of the Riti school and 
the Dhvani school. He says "'zz/i-dhvani-vada-matayor iyams tu 
bhedah. taira prathame rilir ūtmū kūvyasya; tadvyavahara-prayojaka 
gunah. Carame tu dhvanir aima, sa eva tadvyavahara-prayojaka 
ili, udhayatrūpyūtma-nisthā guņūh. $abdartha-yugalami šarīram ; 
tannistha alamkara iti ca sarvam avisistam. (p. 72, ll. 11-14). 
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Riti school clearly analysed for the first time the different 
elements of poetry considering some of them to be essen- 
tial and others non-essential In a word, a unifying. 
central principle has first been posited by Vamana in the 
history of Sanskrit poetics. 

Bearing in mind the limitation that Vamana’s scheme 
is more or less formal, we must note that unlike his 
predecessors Vamana insisted upon a clearcut distinction 
between the Guna and the Alathkara. We have seen that 
Dandin offers a general definition of Alarnkāra as embell- 
ishment per se. and in this view he influences Vāmana 
to whom poctry is charming by reason of its alasnkūra 
which term is employed in the general sense of poetic 
beauty (saundarya).” Ifitis asked how this saundarya 
arises, Vamana would reply that it arises from the avoid- 
ance and utilisation respectively of the technical poetic 
faults (Dosas) on the one hand and the technical poetic 
excellences (Gas) and figures of poetry (Alathkaras) 
on the other’. The poetic figures like Upamā, 
Rūpaka ete. for which the term alamkara is used in a 
narrow sense are employed in poetry in so far as they 
"help the realisation of poetic beauty or alümkara in the 
wider sense by which criterion alone poetry is acceptable. 
Thus, Vāmana gives a definite and clear shape to the 
position of Dandin who describes the term alainkara 
generally as kāūvya-šobhūkara dharma (ii, 1) which 
has been applied to the Guna as well as to the technical 
Alathkara. The only difference in Daņdin's opinion 

5. Žūvyam giahyam alamkarat, i, 1, 1 saundaryam ulamnkarah 
i 1,2. lt should be noted that this sauudarya Vāmana never 
attempts to define or describe but he merely considers the means 
by which it can be attained. 


6. sa dosa-gunalamkara-hanadanabhyam (1, 1, 3). sa 
khalvalainkūro dosa-hanat, guņūlamkūrādānācca sampadyah kaveh 
(vriti on the above). 

12 
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lies in the supposition that the Gunas are essentially 
important in the best mode or Marga whereas the 
Alamkūras may exist in any Marga; or as Wamana 


(anitya) characteristics of poetry. All this naturally 
prepares us for Vamana’s teaching in the beginning of: 
the third chapter, where the Gunas are defined generally 
as those elements which go to embellish poetic beauty 
(kavya-sobhayah lartaro dharmüh......(ii, 1, 1) while the 
Alamkáras like Upama, Yamaka etc., are said to heighten 
the beauty thus produced (tad-alisaya-hetavas tvalain- 
karüh...... ii, 1, 2) And hence the Gunas are taken as 
inseparable attributes of poetry and consequently the 
Alamkāras which are not absolutely indispensable for 
the produetion of the poetic charm but may serve to 
heighten it when produced, are relegated to a subordinate 
position as an element of poetry. The analogy which 
later writers found between the Gunas and qualities of 
energy, sweetness ctc. residing inseparably as virtues 
of the human soul as well as the analogy between the 
Alamkāras or poetic figures and ornaments on the human . 
body (which embellish indirectly through the sound and 
sense the underlying soul of sentiment but not invariably) 
has been noted by Vamana in the two illustrative 
verses cited under, iiij 1, 27. But it must be clearly 
understood from Vamana’s treatment that he would 


7. (1) yuvater iva ripam anga kavyana 

svadate Suddhaguyam tad apy ativa | 
vihita-praņayan nirantar ādhiļ 
sadalawnkara-vikalpa-kalpanabhih 1 

(2 jadi bhavati vacas cyitam guņebhyv | 
vapur iva yauvanabandhyam angana yah | 
api jana-dayitani durbhagatvam 
niyatam alamkārūņi samSrayante | 

(vr/£i under ili, 1, 2. p. 70)... 
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regard both the Guna and the Alamkara (although in 
different degrees) as the properties of $abda and artha. 


As the means of arriving at poetic beauty, in Vamana’s 
opinion, is the avoidance of Dogas and the utilisation 
of Gunas and Alathkaras Vāmana, like his predecessors, 
lays down at the outset that poetry must be free from 
Dosas. The Dosas are generally defined as "guna-vipar- 
yayütmano dosah (ii, 1, 1): they are those elements of 
which the characteristics are opposite to those of the 
Gunas 7. e. if the Guņas produce the poetic charm the 
Dosas destroy it. They are classified under four heads 
according as they belong to the word (pada) and its sense 
(padūrtha) or to the sentence (vakya) and its sense 
(vakyarlha). These are again conceived under two 
different aspects viz., (1) sthūla dogas which are Dosas by 
themselves, and (2) sūkgma* dosas which are such only 
in reference to particular Guņas. Bearing in mind 
Vamana’s definition of Dosa as the opposite of the Guna 
as an element, the first of the two sets of Dosas spoken 


8. This classification based on such a terminology is not 
expressly discussed. Vāmana only’ states at the end of his treat- 
ment of Dosas that he shall mention sūksina dosas in connection 
With his considerafion of the Gunas (ye tvanye Sabaarthadosah 
sūksmūs te guņa-vivecaiie vaksyante...vrtti on ii, 2, 24. p. 67 
—68). From this Gopendra Tripurahara remarks that the 
Dosas treated in ii, i are to be known as s/Az/a ( asminnadhikarane 
laksaniya dosūh......sthūlū ilyavagantuvyam (com. on ii, 1, 3) 
sūksma dosas would fall under what the later writers would call 
anilya dosas. The kamadhenu explains the word sūksma as 
kavya-saundaryüksepanatiksama., Vāmanas vyti  etc...... «dosās 
Lyas ya JRatavyah ( p. 67 ) shows that the nilyanityatva of Dosas in 
the later theory was also advocated in a way by Vāmana. 
These Digas do not detract so much from the poetic beauty, but 
best types of poetry should be free from them. Vāmana also 
refers to uparnā dosas following in general the tradition associated 
with Medhavirudra (cf, Bhāmaha, ii, 44), 
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of would refer to those general defects which mar poetic 
beauty in general just in the same way as the Gunas 
create it. The second set, on the other hand, would 
correspond to those viparyayas of Dandin which may be 
considered as “opposites” and are marked by characteris- 
ties which are exactly contrary to those of the correspond- 
ing Gunas. Thus Saithilya which is a characteristic of 
excellence Prasida would become a veritable viparyaya- 
dosa contrary to the Guna Ojas, if it is not used along 
with that Guna (iii, i, 7) Similarly all the other šabdaguņas 
excepting Samadhi and two of the arthagunas, namely, 
Prasāda and Samata have been shown to possess some 
corresponding sūksma or viparyaya-dosas, although the 
names of the viparyayas are not clearly mentioned. Thus 
Vamana, unlike Bharata and Dandin, would apparently 
employ the term viparyaya as “opposite” in connection 
with both sets of Dosas ; and in thus clearly enunciating 
and enumerating these technical and viparyaya sets of 
Dosas he anticipated and influenced later writers like 
Bhoja and Prakāšavarsa. 


Information is lacking as to how far exactly the Riti 
and Guna theories may be traced back in the history of 
poetics. We have seen that Bharata’s Gunas, which are 
the same as those of Dandin in name and mumber, were 
treated theoretically in connection with the drama just 
like the Laksanas and the Alathkaras. But at the same 
time we should not forget that even in Bharata’s time the 
kavyaguna must have been known, though we do not 
meet with any discussion about the nature and character 
of Riti in his treatment. So far as our present knowledge 
goes Dandin is the first to enumerate and discuss the 
Guna in connection with Rīti. Vamana, in support of 
his definitions of Ritis utilises some verses probably from 
some unknown source where the Ritis are found to have 
been defined, amongst. other characteristics, in terms of 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


VAMANA’S RITI AND GUNA 93 


the Gunas* and which was later on appropriated by 
Bhoja (ii, 29-31. p. 134) in his definitions of Ritis both in 
sense and in expression. At the end of the chapter 
(iii, 1, 1-28) dealing with sabda-guņas Wāmana cites a 
series of verses which correspond to his own definitions 
of the Sahda-gunas (p. 82). It is evident from these and 
also from the finished form of the treatment of Dandin 
and Vāmana that the Riti and Guna theories had had a 
long history behind it even before Vamana came into 
the field, and that he was following a tradition prevailing 
in the school to which he belonged. Works embodying 
this tradition which would have shown us the history in 
the making have not yet been discovered. 


Although Vamana theoretically follows his predeces- 
sors Bharata and Dandin in the number and nomenclature 
of his Gunas, yet he practically doubles the number by 
splitting up each of the Gunas as relating to the šabda 
or to the avtha. The distinction between the sabda-guņa 
and the artha-guna the šabda-dosa and the artha-dosa and 
the šabdālainkūra and the arthalamküra as standardised 

9. asprsta dosa-matrabhih samagra-guņa-gumphitā | 

vipasici-svara-saubhagya vaidarbhi rītir isvate V 
( under I, 2. 11) 
Bhoja reads asamasa...... in place of the first foot of the 
above verse. 
samastatyudbhatapadam ojahkantigunanvitam | 
gaudiyam api gayanti ritim rīti-vicaksaņāķ | 
( under 1, 2, 12 ) 
aslista-Slatha--bhavam tu puraga-cchayayanvitam l 
madhuram sukumaram ca pancalim kavayo viduh y 
(under 1,2, 13) 

It is interesting to note that lateron Vamana denounces 
purāņacchūyā (— reflection of conventional things: vyiti on iii, 
I, 25 ) as arising out of the absence of the Sabda-guņa, Kānti which 
consists in aujjvalya (richness of words), 
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by Vamana, was accepted and developed by later writers 
till the Rasadhvani theorists like Mammata and Vi$vanātha 
criticised the inadequacy or uselessness of such a 
distinction. It is worthy of note here that Vāmana. does 
not quote any verse in support of the definition of his 
artha-guņas, as he does in the case of his Sabdagunas. 
Hence, in the absence of any previous work dealing with 
such an analysis of each Guna, we are inclined to conclude 
that Vamana was the first to evolve this two fold division 


of each of the Gunas. His insight read a new meaning 


in the Gunas of his predecessors as a result of which he 
analysed this Guna Concept, formed a new theory of 
classification and consequently influenced the later writers, 
some of whom evolved even a third set of Gunas belonging 
at once both to the sabda and the artha. 


Each of the ten Gunas of Vamana has been treated 
under two heads as (i) a sabda-guņa and (ii) an artha-guņa 
respectively :— 

I. OJAS:—(i) Gādha-bandhatva (iii, 1, 5.) or com- 
pactness of word structure, by which is meant perhaps 
the cohesiveness due to the freguent use of conjunct 
consonants specially of the letters of the same varga or of 
any other letter conjoined with 7 or y. In the example 
given vilulita-makaranda maījarīr nartayanti, Vāmana 
probably thinks that there is compactness of structure 


due to the conjunction of consonants like 2 and d, n and 


%,randn. The contra-indication will be if this sentence 
is put as ezlulita-madlhudhara maījarīr lolayanti where 
the conjunct consonants noted above are absent. ‘There 
are indeed two conjunct consonants in this latter 
illustration : but they are apparently taken to have 
created a looseness in the structure which is the charac- 
teristic of another Guna vix, Prasāda, Vamana does 


not go to details. He seems to insist on compactness of: 


structure in which loose syllables are avoided or if they 
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appear they do along with comparatively harsh ones, 
producing aS a total effect, a cohesiveness in the 
structure.*° It is probably because of this consideration 
that S. K. De" has taken Vāmana's sabda-guņa. Ojas to 
correspond to Dandin’s Slesa. 

.. (i) Arthasya praudhih (iii, 2,2) or boldness in the 
expression of ideas, which has been explained in the 
rii in five different ways. These are (1) padarthe 
vülya-racanam i.e, the use of a series of words instead of a 
single word e.g. nayana-samutthain jyotir atre instead 
of candra. 

(2) Vakyarthe padābhidhā or the use of a single 
word in order to convey the meaning of a sentence eg. 
the word nimisati instead of using divyeyain na bhavati 
kitntu mūnugt from the convention that gods never 
wink. A 
. (8) Vjüsa or analytic expression of ideas by a 
diffuseness in which the self-same idea is sought to be 
expressed in more ways than one. The illustrative 
verse : 

ayain nūnūkūro bhavati sukha-duh kha-vyatikarah 

sukhain và duhkhar và na bhavati bhavatyera ca 

tatah | 


— 


10. Gopendra Tripurahara ( Kāmadhenu P. 73: II. 9-11) 
remarks that compactness of structure (gadha-bandhatva) arises 
from the following :—samyuktiksaratvam, nirantara-repha- 
Siraskair vargūņūm prathama-dvittyais tytīya-caturthaih pratha- 
mais iytīyat$ ca samnyogah, visarjaniya-jihvamuliyopadhmaniyah, 
gurvantata, samāsūs ca. i 

In the example of Ojas (guoted in the text p. 94 above) Vāmana 
seems to emphasise more .the use of conjunct consonants than 
the presence of compound words. But his illustration of Gaudi 
Riti (p. 20, under i, 2, 12), in which Ojas plays a prominent part, 
consists of an abundance of compound words, 


II. Sanskrit Poetics, Vol. II, p, 119. 
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punas tasmad ūrdhvam bhavati sukha-duhl:haīn 
kimapi tat 

Punas tasmüd ūrdhvam bhavati na ca duhkhain 
na ca sukham 1 
(under iii, 2, 2. p. 86) 


consists of as many as five Sentences used to denote 
a single idea, namely, happiness and sorrow revolve in 
a cycle according to destiny! 2, 


(4) Samāsa or synthetic expression of ideas by a 
brevity in which several Sentences are joined together 
„in one integrated whole through the use of suffixes 
. Sanctioned by grammar. In the verse : 


te kimūlayam āmantrya punah preksya ca 
šūlinam t 
siddha cüsmai nivedyarthain tad-visrstāh 
Kham udyayuļ 1 (ibid) 


We have a single "simple” sentence in place of the 
following several sentences: they took leave of 
Himālaya—they saw Šiva—they reported their success 
to him—they were dismissed by Siva—they flew away 
to the skies. 


(5) Asya (arthasya) sabhiprüyatvam i.e. the appro- 
priateness of meaning due to the use of particular 
epithets which, through ellipsis, bear a special significance. 
"The Kāmadhenu explains the word sūbhiprāyatvam as 
"padantara-prayogam antarena tad-artha-pratyayana- 
pragalbhyam (p. 86, 11. 6-7). In the example given : 


I2, On this Candidasa (K. P. dipika, fol. 115a) remarks :— 
atra yena samsarina Jüdríam. karma krtań tad-anusarenaiva 
tathavidho misrita-sukha-duhkhadi-bhogah kviyate. yadi kutašcid 
atmasaksatkarah syūt tadaivisya pravahasya šūntir ityeva hi 
vivaksitam vaicitryenocyate. 
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soyam samprati candraguptatanayas candraprakagso 
yuvū | 
jūto bhūpatir asrayah krtadhiyamn distya krtartha- 
Sramah1 (ibid) 
as the moon (?) 


by good luck, 
asrayah krta- 


This very son of Candragupta, bright 
and the patron of men of letters has, 
succeeded in his labour: the expression, 
dhiyam has been added with the special purpose of 
indicating the fact that the prince had  Vasubandhu 
(or Subandhu)** as his minister. Similarly the example 
'on the loosening of the hair of the lady’ (vžgalitabandhe 
keSahaste) who possesses beautiful hair (sukešyūh), the 


qualifying phrase has been inserted with a special 
significance? ** 


7 M 


13. This verse has heen the subject of much keen contro- 
versy amongst scholars—the point of discord centring round the 
reading vasubandhu-sacivya or ca subandhu 


-sāciuya in Vāmana's 
vrtti, (Vide the paper on “Vasubandhu or Subandhu?” in the 
proceedings of the second Oriental 
PP 203-213). 

13a. Vaidyanātha Tatsat (com, on Kāvyapradīpa, p. 282) 
explains the word sabhiprayatvam as prakylarthopa-yuktaloam i.e, 
Suitability to the subject-matter in hand and remarks that the 
qualifying adjectives mahkaujasah (highly vigorous) mānadkanāļ 
(rich in selfrespect) etc, in the verse 


Conference, Calcutta, 


mahaujaso manadhana dhanarccita 

dhunurbhyiah samyati labdhakirlayah | 

nasatnhatas tasya nabhinna-vrttayah 

priyayi vatichanty asubhih samihitum | 

(Kiratarjuniya, i, 18) 

goto support the statement in the last line of the verse viz. 
that they tried to do good to him even at the cost of their own 
lives. Other commentators of the Kāvyaprakāša are inclined to 
explain the word asya in the vz//j as referring to sabda ; but the 
difficulty is that the context in Vamana hardly permits us to 
interpret the word asya in that way. [It should, on the other 
hand, refer to ar/ka whose Gunas Vamana is discussing in the 


13 
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II. PRASADA :—(i) Saithilyam (iii, 1, 6) or loose- 
ness of structure. Meeting the possible objection that 
this. constitutes a veriable Dosa since it is the opposite 
of the Guna Ojas, Vamana holds that Prasāda as a $abda- 
guna is an excellence only when it appears along with 
Ojas (guņah samplavat...... lii, 1, 7) and not by itself 
(Suddhas tw dosa eva) Again, if it is asked how can 
these contradictory attributes appear together, Vamana 
would appeal'* to the common experience of persons 
who enjoy pleasure and pain simultaneously when they 
witness representations of pathos! ^. 


(ii) <Arthavaimalyam (iii, 2, 3) or clearness of 
meaning, arising from the use of such words as are 


chapter under consideration. ] Māņikyacandra (p. 193) seems to 
be of opinion that the adkipraya belongs primarily to the speaker 
or the hearer and that when it is said that this relates to an 
excellence belonging to the sense we are to understand that this 
is due to a secondary usage. ‘rhe difficulties with which Māņikya- 
‘candra was confronted will probably be solved if wedo not take 
abhipraya too literally but understand it, like Tatsat, to mean 
brakylarthopayuktatva, It appears that these commentators are 
anxious to approximate this aspect of Vāmana's artka-guņa Ojas 
to the poetic figure Parikara of later writers which has been 
defined by Mammata as visesaza-sabhiprayatoam. 


I4. sa tu samplavas tu (f) anubhava-siddhah  tadvidam 
ratnadivisesavat. atra šlokah :— 


karuņapreksaņīyesu samplavah sukhaduhkhayoh | 
yathānubhavatah siddhas tathaivaujahprasadayoh i 
( under iii, 1, 8). 

15. Hemacandra (p. 196) and Manikyacandra (p. 191 ) 
however, would reject such an appeal remarking, in accordance 
-with the views of the Post-dhvani theorists, that the audience 
derive only pleasure and not pain from such exhibitions. Vāmana 
adds that in such cases of combination of the two excellences 
there is sometimes equality between the two and sometimes 

superiority- of the one to the other (samyotharsates,..ili, 1, 9). 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


VAMANA’S RĪTI AND GUNA 99 


absolutely necessary (pragojaka-matra-pada-parigraha). 
In the example savarņū kanyaki rūpd-yauvanū-rambha- 
Sülini, (a maiden of the same caste endowed with beauty 
and budding youth), the qualifying adjectives are not 
superfluous. In the illustration of the viparyaya-dosa 
arising therefrom, upüslarn hastio me vimala-mani-kasici- 
padam idam (let my hand approach the girdle zone of 
beautiful gems) the mention of girdle zone only is what 
is necessary and the epithet ‘of ‘beautiful gems’ is 
superfluous. The Kamadhenu (p. 87) distinguishes 
between this artha-guna and the fifth variety of the 
artha-praudhi thus :—In the one some words ‘are abso- 
lutely necessary in order that the passage might fit in 
with the context instead of being meaningless; in the 
other, they carry a special significance without which, 
however, the composition would not be 
Vāmanas artha-vaimalya is really the excelle 
quality which avoids superfluity. 


defective. 
nt literary. 


III. SLESA :—(i) Masrnatvam (iii, 1, 10) or smooth- 
ness, resulting from such a close proximity or coalescence 
of several words by virtue of which they all appear to 
constitute a single whole (yasmin sati bahtinyapi 
padany ekavad  bhüsanie) The definition is generally 
intelligible but not so all the illustrations that Vamana 
gives. It is difficult to understand why of the illustrations 
given: some (in the opinion of Vamana) contain Slesa 
and others do not. Should we be led by the hints given 
in the Kāmadhenu'*, to understand that in the defective 
sūtram brühmam urahsthale and taditkalilam ūkūšam, 
the characteristic, namely, ekavad-bhisamanata is lacking 
due to the difficulties of smooth pronunciation, and 
also that in the defective example bhramart-valgugitayuh 


16. sufram brahmam ilyatra fara-savarue'bi parusāksarotthū- 
nan na Slesah (p. 75. ll. 10-11 com) 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


100 CONCEPTS OF RITI AND GUNA 


the effect of smoothness has been spoilt by reason of 
the use of the word valgu instead of mařžju? Even 
then we are inclined to ask on what standard-the effect 
of smoothness is to be judged except by the rather 
uncertain -and variable standard of individual 
appreciation ? 

(ii) Ghatanū (iii, 2, 4) or commingling or congruity 
of ideas. Ghatana& has been explained by Vamana as 
krama-kautilya-nulbanatvopapatti-yogah ** (cffecting 
congruity between incongruous ideas by means of a 
crooked or clever procedure ) which Rāmasinha'* analyses 
as krameņa kautilyeninulbanataya upapattījū yojanam 
arthasya slesah ete. and i in the course of equating which 
with Bhoja’s arthaguna Slesa remarks :—aghatamūnasyeva 
vakyarthasya buddhicituryena ghatana iti (a clever 
bringing about of congruity between apparently incon- 
gruous ideas). 


In the illustration given by Vāmana'” there is ghatana 
or congruity of ideas, since the hero cleverly manages 
to please two heroines simultaneously which is otherwise 
a difficult task. Abhinavagupta, in his attempt to 
approximate Bharata’s Slesa to Vāmana's takes the same 
verse as an illustration and remarks :—atra manorathitt- 
topy ekakala-nüika-yugala-hrdaga-grahana-laksanarthah 
ev eüistmbhüvanaüspadam na bhavati; tena kutilo’pi 


1]. The way in which the vy/ti text has been sought to be 
explained by Gopendra ‘Iripurahara is indicated in fn. 20. 
Abhinava takes &rama-kautilya to mean kutila-krama—the word 
in the vrtti text being an instance of abstract for the concrete. 

18. Sarasvatikanthabharaga (comm. on p. 63) 

19. drstvaikasana-samgate priyatame pascad ufetyūd.11 ūd 
ekasya nayane nimīlya vihita-kridanubandhacchalah | 
tsadvakrita-kandharah sapulakah premollasanmanasam 
antarhasa-lasat-kapola-bhalakam dhrurto'baram cumbati | 

( under iii, 2, 4.): 
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yam kramo na hydaye ulvanatvain bhajate majjati 
hardaye yatah sarvasyeli?%, 

IV. SAMATĀ :—(i) Margabhedah (iii, . Mo dH 
yena mürgenopakramas lasyatyagah ox hotnogeneity of 
diction from the beginning to the end. The viparyaya 
which arises from riding roughshod over this excellence is 
illustrated: in the verse prasida candi tyaja manyum 
ajjasü etc. Here the verse begins in the active voice but 
ends in the passive (tvayā lupta-rilasam asyate). The 
Kamadhenu explains 7nūrgābheda as adi-madhyivasines- 
vatkarapyam, uniformity throughout—in the beginning, 
the middle and the end. 

(ii) Avaisamyam (iii, 2, 5) (1) prakramabhedah, d.e. 
non-relinquishment of proper sequence of ideas. (2) 
sugamatvam i.e. case of comphrehension. The illustrative 
verse : 

cyuta-sumanasah undāļ puspodgamesvalasā drumū 

malaya-marutah sarpantīme ete. 
being a description of rtu-sandhi (the period when the 
winter has just ended and the spring has just set in), the 
mention of malaya-marul, which belongs exclusively to 
the spring, has given rise to some inconsistency. This 
inconsistency, however, can be avoided if we replace the 
reading in the second foot by manasi ca giram badhnan- 
time kiranti na kokilūh (The cuckoos have prepared their 
melodies but have not yet poured them in), which clearly 
indicates the end.of winter and the beginning of spring. 
We may note here that Dandin’s definition of Samata 
is only partially akin to that of Vāmana. It refers 
only to the uniformity of syllable structure, whereas 
——— ee SSS 


20. Probably Ghafaua may suggest, from the definition, 
“the fitness or propriety arising out of a judicious balance (neither 
more nor less ) of order and irregularity of ideas. The difficulty 
is with regard to the word azulvaga which means “not excessive, 
neither more nor less” but it may also mean “not manifest." 
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Vamana’s Samata as a šabda-guņd refers to the uni- 
formity of diction and as an artha-guna it insists upon 
a proper sequence of ideas. Hemacandra (p. 197) and 
Manikyaeandta (p.192) attribute to Vāmana's school, 
a view-point which, in the present state of our knowledge 
about the following of Vamana, we are not in a position 
to corroborate—that the uniformity of syllabic structure 
which Dandin regards as the sine qua non in his 
definition of Samatā ean be included in the rrttis and 
as such Dandin’s Samatā ceases to be a Guna and there 
arises the necessity of a new definition of this Guna by 
Vamana. In fact, Vamana’s Samatā may be taken to have 
been developed directly from Dandin’s inasmuch as the 
latter speaks only of the symmetry of structure, while 
the former includes symmetry of structure, of diction and 
of ideas in this Guna. 

V. SAMADHI:—() Ārohāūvarohakramah (iü, 1, 
12) which admits of two ways of interpretation. In the 
first place, it may occur when the wording is such that 
the heightening effect of the vigorous diction is toned down 
by a judicious sprinkling of softening words and wice- 
versa (ārohasyūvarohe sati pariharah, avarohasya va Grohe 
salītt). Secondly, it means symmetry due to the orderly 
sequence of ascent or descent. This occurs when there 
is a gradual rise from the feeble to the vigorous and 
a gradual decline from the vigorous to the feeble; ze. 
an alternating graduation of the soft and the forcible 
diction (kramenarohamam avarohanain ca). 

It may be argued^* that Samadhi thus defined cannot 
be a separate excellence by itself because the ascent and 


21. This so-called s#ksma-dosa has an analogue in the 
blemish Prakrama-bhanga of later writers. 
22. na prthak, ūrohūvarohayor ojah-prasadartpatvat 
(iii, 1, 13.) 
nasamprhtatvat (ii, 1, 14 ) 
' anaiküntyacca (iii, 1, 15) 
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descent are nothing more than the excellences of Ojas 
and Prasāda. To this Vāmana answers that it is not 
invariably true that in Ojas there is ascent, or in Prasada 
there is descent, Ojas and Prasada are often interwoven 
in Samadhi and exist like the two currents of a single 
river. Vamana, however, would accept the position if 
it is conceded that the ascent and descent occur ina 
certain heightened stage (tivrūvasthā...iti, 1, i6) of Ojas 
and Prasāda because in this case the ascent and descent 
depend upon a particularity guite its own (višesa) as 
distinct from the general nature of Ojas and Prasāda. 
Hence, there can be no objection to accepting Samādhi 
as a separate excellence on the basis of ascent and descent, 
it being understood that the ascent and descent depend 
upon these excellences which in their turn do not consist 
in them. In other words ascent and descent are not 
the essential but accidental or specific characteristics of 
Ojas and Prasāda, whenever these two excellences attain 
a special heightened stage the ascent and descent may 
occur în some of their paris. Nor can ascent and 
descent be explained away as referring to the way or 
tone of reading. ; 


(ii) Artha-dystih (iii, 2, 6) or the excellence which 
leads to a concentration of the mind for the proper 
comprehension of the meaning. From this point of view 
Vamana classifies the artha or the meaning broadly into 
two classes, namely :—(1) Ayoni or absolutely original 
and (2) anyacchaya-yont or borrowed from some other 
source. The two varieties of artha have been illustrated 
respectively in the verses :— 


(1) a$vapehi mama Sidhubhajanat | 
yavad agradašanair na dašyase 1 
candra mad-dasanamandalankitah | 
kham na yūsyasi hi rohinibhayat 1. 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


104 CONCEPTS OF RITI AND GUNA 


(3) ma bhath Sasinka mama Sdhuni nāsli rahuh |. 
khe rohint vasati katara kir, bibhesi i 
prūyo vidagdha-vaniti-nava-sangamesu l 
pumsim manah pracalatzti kim atra citram 1 

Here the second verse has no doubt been put in 
a more charming way, but the idea has been borrowed 
from the first, and hence it is anyacchāyū-yoni. In the 
first, the moon (as reflected in the wine-vessel) is being 
asked to go away lest bearing the marks of teeth of the 
speaker he should have reasonable grounds of apprehen- 
sions from Rohini, his wife. In the second, the moon 
is being implored to come down to the speaker 
entertaining no fears from the quarters of Rahu and 
Rohini. Yet, the moon does not condescend to come 
down. May be, he is adamant and shirks because of 
the fact that people get nervous at their first experiences 
in the company of clever ladies (in which class the 
speaker would fain include herself to be.) 

The artha is further classified into (1) the vyakta 
or explicit and (2) the sūkşma or the subtle, of which 
the latter is again of two kinds, namely, (2a) bhüvya or 
that which is comprehended after a little thought and 
(2b) vāsanīya or that which is more abstruse and is 
comprehended only by deep thought). 

VI. MADHURYA :—(1) Prthak-padatva (iii, i, 20) 
or distinctness of words associated with the exclusion 
of long compounds (samüsa-dairglya-nivrlli-param 
caitat). The example, which Vamana cites of the 
viparyaya of this excellence contains a long and cumbrous 
compound. Herein we meet with an appreciable 
difference between the views of Dandin and Vamana. 
While according to the former, the profusion of compound 
words which add force and energy to the diction, 
constitutes a special excellence, according to the latter, 
it is a sūksma dosa which is better eschewed. It 
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may be that in Vamana’s characterisation of the sabda- 
guna Ojas where compound words are not explicitly 
spoken of, these are implied more or less as a part and 
parcel in his conception of compactness of structure. 

(ii) Ulkti-vaicitrya (iii, 2, 10). or strikingness of 
utterance by which is meant perhaps a statement in an 
impressive but periphrastic manner in order to give 
a special charm thereto. In the illustration given of this 
excellence : 


rasavad amrtam kah sandeho madhūnyapi nanyatha 

madhuram adhikam cütasyapi prasannarasaaa phalam | 

sakrd apt punar madhyasthah san rasantaravy jano 

vadatu yad ihūnyat svadu syāl priyādašanacchadāt 1 

(cited under iii, 2, 10, p. 92) 
the whole verse wants to say that the lips of the heroine 
excel all standards of comparison and this has been 
expressed in an indirect though charming way”*. 

VII. SAUKUMARYA :—(i) ajarathatva (iii, 1, 21) 
or freedom from harshness which generally arises from 
the use of paruga** or harsh syllables and conjunct 
consonants. Here Vamana does not differ essentially 
from Dandin. i 


(ii) Apūrugyam (iii, 2, 11) or avoidance of statements 
that convey disagreeable or inauspicious ideas eg. the 
use of yašahšesai gatam instead of mrtam, or of 
devatidvitiyam in place of ekakinam. This agrecableness 
of sense is also implied in Bharata as the Guna of the 
same name. 


o S 
23. This xk/i-vaicitrya must not be taken in the 
specific technical sense in which Kuntaka takes it as an 
element of his Vasrokit, nor in the sense of vaictirya which 
Mammata (vrZi on viii, 2 also on x, i,) finds in poetic figures. 


24. Asfor the 2aruga and komala syllables see the discus- 
sion in Ch. V in connection with Dandin’s Sukumāratā. 


14 
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VIII. UDARATA —i) Bandhasya vikatatvam 
(iii, 1, 22) or a certain liveliness of the composition 
in which the words scem to be dancing (yasmin sati 
nrlyantiva padūni) enabling a graceful turn (lala) of 
words and syllables. In other words, it is līlūyamānatva 
which enlivens the composition with a peculiar swing of 
"words. 

(i) Agramyatvam (iii, 2, 12) or avoidance of 
vulgarity in the manner of the sense when there is the 
risk of perpetrating it. In the verse: 

' tvam evara-saundaryü sa ca ruciratayain paricitah 
kalanam. stmainain param iha yuvam eva bhajathah | 
ayi dvandvam distya tad iti subhage sainvadati vam 
atah Sesam cet syāj jitam tha tadanim gunitayt | 
(under iii, 2, 12, p. 93) 
the union of lovers has been delicately hinted at; but 
the example of the corresponding viparyaya^? smacks of 
lack.of refinement and vulgarity in expression. It is 
to be noted here thatlike Dandin's Arthavyakti and his 
„second aspect of Madhurya, Vamana’s Saukumārya and 
„Udāratā (artha) have been negatively conceived, resulting 
in an absence of uniformity in Vamana’s conception 
and treatment of the Gunas. 


IX, ARTHAVYAKTI:—()  Arthavyakti-hetutvam 
(iii, 1, 23) or explicitness of words whereby the meaning 
is easily comprehended ( jhatttyartha-pratipatti-helutva). 
The later writers do not enumerate Arthavyakti as a 
separate Guņa, including it under Prasāda. 

(ii) Vastu-svabhiiva-sphutatvam (iii, 2, 18) or 


explicitness of ideas which makes the nature of things 
25. svapiti yavad ayam nikute janaļ 


svapimi tavad alam kim apaimi te |^ 
ti nigadya Sanair anumekhalam 
mama karam svatarega rurodha sī ] - : 
; (under iii, 2, 12; p. 94) : 
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clear. This corresponds more or less to Dandin’s poetic 
figure Svabhāvokti, as has been shown by S. K. De.?° 


In later literature on the subject also it is regarded not 
as a Guna but as an Alamkāra. 


X. KANTI :—(i Aujjvalyam (iii, 1,25? ) or rich- 
ness (of words) without which the composition is stale 
and a reflection of conventional things (yadabhave purāņa- 
cehūyelyucyaie). The quality consists in the avoidance 
of the commonplace which a true literary instinct always 
obeys. The kamadhenu too suggests (p. 81, Il. 7-9) 
that thislies in the use of more polished and elegant 
turns of expression instead of ordinarily used ones, e.g. 
kiSalaya for patra and so on. In the illustration given 
by Vamana the use of the words kurangi, ali and 
stabakila goes a long way in producing a polish in the 
composition which would have been flat if more common- 
place words like harint samuha etc. were used. This 
excellence would approach very nearly to some aspects 
of Kuntaka's Vakrokti. 


(ii) Dipta-rasatvam (iii, 2, 14) or conspicuous 
presence of the Rasas. Abhinavagupta explains dipta- 
rasatva as vibhavüdinüm diptatvam iti yūvat. In other 
words, the excitants which bring out the emotional 
elements of a poem are vividly represented by this 
excellence. Vāmana's illustrative verse. 
preyān sūyam apikrtah sašapathain padanatah kāntayā 
dvitrūņyeva padūni vüsabhavanud yavanna vyātyunmanūh | 
tūvat pracyutapinisamputalasan-nivinitambam dhyto 
dhāvitvaiva kytapraņūmam ahahū premņo vicitra gatih | 

(under iii, 2, 14. p. 95) 

Vividly depicts the emotional situation and would, 

in accordance with the views of later theorists, be classed 
„under the category of Rasa-dhvani. 


26, Sanskrit Poetics, Vol. II, p. 119. 
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Now that we have studied all the Gunas of Vamana, 
belonging to both $abda and artha, we are in a position 
to judge the intrinsic value of his treatment. W, e have 
seen that Vāmana reads a new meaning in the Guņas of 
his predecessors especially in the light of the standard of 
distinction, evolved by him between a sabda-guņa and an 
artha-guna. This standard—as we have also seen—is 
asrayasrayibhava i.e. a Guna is to be called a sabda-guņa 
or an artha-guna according as it belongs to the $abda or 
to the artha. But it may be said that the distinction is 
not always definite and consistently maintained. It is 
difficult to see, for instance, why the clearness of meaning 
(artha-vaimalya) in artha-guna Prasāda which depends 
upon the mention of what is absolutely necessary 
(prayojaka-mātra-pada-parigraha) should be taken as a 
distinguishing characteristic of an artha-guņa when it 
clearly restricts the use of words. Similarly the artha- 
guņa Šaukumārya and the first four varieties of artha- 
praudhi raise a doubt whether they are related really to 
the sense or to the word. It is also not convincing why 
Arthavyakti should be taken as a sabda-guņa in spite of 
the fact that even here the question of artha is involved 
and there is no reference to the bandha at all. On the 
other hand, we have the clear and unambiguous definitions 
of the two kinds of Slesa, Samata, Madhurya and Udarata 
in each of which the two-fold character of the Gunas has 
been distinctly preserved. While it may be argued that 
sabda and artha cannot be strictly kept apart, like body 
and soul, and that we are to apply the designation in 
accordance with the prominence of the one or the other in 
each aspect. of the Gunas. Still in order that there is 
to be a standard of distinction worth the name there 
must be a uniformity in the principle of its application, 
the violation of which proves the defective nature of the 
scheme, as well as of the standard itself. 
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It may also be urged that inasmuch as the Riti of 
which the Guna forms the essence has been defined as 
pada-racanā, what is the use of enumerating artha-guņas ? 
This objection is easily met for we must not forget that 
the Gunas serve to impart a special charm to the word- 
structure ; and so far as that is concerned, it does not 
matter whether the Gunas belong to the word or to the 
sense, provided that the one docs not go without the 
other. In the case of a particular artha-guna we are to 
understand that the Guna serves to impart a speciality to 
that word-structure to whose sense the particular Guna 
belongs ; or perhaps, it embellishes the sense primarily 
and directly and the word-structure only secondarily and 
indirectly. Thus so long as a formal view of poetry 
and consequently of its elements is taken, it is immaterial 
whether the Guna embellishes the word or its sense ; if it 


adorns the word it can also adorn its sense through 
association. 


It appears that Vamana’s scheme of the Gunas is no 
less mechanical than that of his predecessors Bharata 
and Dandin. The distinction between one Guna and 
another is not always convincing nor is the definjtion 
of a Guna always clear. The characteristics are often 
not exclusive, and therefore not distinguishing. When 
Vamana expounds the sūras with expressions like 
yasmin sati nytyantīva padüni or yasmin sati bahuny 
api padūny ekavad bhasante it is difficult to follow 
what is really meant. They are rather vague explanations 
of the particulars sūtras*”. May not the property of 
ekavad-bhasamünatü be also present in Ojas? Do not 
the examples given under the $abda-guma Prasāda also 

27. Or should we understand that the very attempt of an 
early theoriser like Vāmana to express himself in all possible ways 


has a particular merit of its own and as such it deserves our 
commendation ? Pis 
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contain JWaüyamünata, the characteristic particularly 
spoken of as belonging to Udāratā** ? ‘The illustrations 
do not help us always in marking the characteristics 
which differentiate one Guna from the other, and 
sometimes the same verse is cited as illustration in 
connection with several Gunas*?. The four characteristics 
of arthapraudhi in Ojas might also be taken as forms of 
the strikingness of expression which is singled out as a 
prominent mark of the arthagina Madhurya. Sugamatva 
or ease of comprehension as an alternative explanation 
of avaisamya in the artha-guna Samatā might be 
comprehended in the artha-guna, Samadhi, In presence 
of this latter Guna there was no necd perhaps of the 
šabda-guņa Arthavyakti when both aim at comprehending 
the meaning, although his Samadhi itself, as S. K. De 
remarks,°° “is hardly an excellence”. In Sabdaguna 
Samadhi the expression ūrokāvarohakrama receives more 
explanations than one which serve to a certain extent 
to cloud the point at issue. Vamana’s attempt to clarify 
the. Sabdaguma Prasida in the vrtti indicates, as 
S. K. De has already pointed out “that Vamana himself 
was perhaps conscious of the defective nature of some of 
his definitions”. 
Se 

28. The examples of šudda-guņa Prasāda (PP. 74-75) are all 
composed in the same metre (Harini), It is also to be considered 
if the Gunas have any relation to particular metres. We should 
note here the views of one class of theorists who are of opinion 
that special metres are exclusively meant for particular Gunas, 
(Manikyacandra’s Sariketa, p. 195.) 

29. The verse as/yullarasyam disi devatātmā etc, has been 
taken to serve as the illustration of as many as four sabda- 
guņas namely, Šlesa, Mādhurya, Arthavyakti and Saukumārya 
as suggested in the Kāmadhenu (pp. 79=80) 

30. Sanskrit Poetics, Vol, II, p. y20. 

31. ibid. 
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The importance of Vamana’s theory, however, does 
not consist in the detailed treatment of his individual 
Gunas. His general doctrine of Riti and Guna also has 
been criticised as too crude and formal an explanation 
of the charm of poetry, and the defective and unprofitable 
character of his scheme has been commented upon. 
But it was Vamana, who first emphasised the importance 
of diction in poetry, which sharply separates literary 
works from philosophical or technical writings, and 
thereby suggested a line of enquiry into the essence of 
poetic charm. Some may be disposed to challenge the 
view that the beauty which Vamana sets forth as the 
ultimate test of poetry, is capable of realisation by a 
carefully worked-out diction. Nevertheless due eredit 
must be given to him as he was the first known theorist 
to emphasise the proper disposition of word and sense 
and enquire into the flaws and excellences of expression, 
the facts of externalisation being, in his Opinion, an 
important factor in every consideration of poetry. But 
since he conceived poetry from a decidedly formal point 
of view, his system and treatment had to go through the 
-adverse criticism of the Dhyani and Post-dhvani theorists, 
who analysed the Riti system and modified it in their 
more developed conception of poetry. 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


CHAPTER VII 


RĪTI AND GUNA IN THE TREATMENT 
OF NON-ORTHODOX WRITERS 


We have hitherto seen that Daņdin and Vāmana 
belonged to one of the orthodox schools of Poetics vix. 
the Rīti School. Each of them expounded in his own 
way the theory of Riti, as well as of the Gunas which, 
in their opinion, form the basis of the Rīti. But Dandin 
gave an claborate treatment of both Guņas and Alarīkūras, 
with such egual prominence that one might very reason- 
ably doubt as to what school of opinion he really belonged. 
But we should remember that his Gunas constitute the 
essentials of a Riti par excellence whereas his Alarkāras 
are ordinary embellishments adorning all kinds of dictions. 
Thus, he appears to have agreed with Vamana, although 
indirectly, regarding the place of Gunas and Alarkāras 
in poetry, and this ought to settle all doubts regarding 
Dandin’s views about the superiority of one element to 
the other. But Vaümana's treatment was more direct and 
unequivocal. He boldly laid down that the Gunas form 
the basis of Riti which is the soul of poetry. They 
constitute an inseparable attribute of poetry and there- 
fore the most important element in it, while the other 
elements, namely, Rasa and Alathkara remain subordinate 
to them. 

We have also seen in passing that this theory of Riti 
as well as of Guna as expounded by Dandin and further 
developed by Vāmana was adversely criticised and 


modified by the Dhvani theorists who established the’ 


Concepts of Rasa and Dhvani as the most important 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


NON-ORTHODOX WRITERS 113 


elements of poctry. We now propose to trace the develop- 
ment of the Riti and Guna theories as treated by writers 
like Kuntaka, Bhoja and the author of the Alamkāra 
section of the Agnipurana all of whom stand apart from 
the orthodox schools of Sanskrit poetics, although acknow- 
ledging the inevitable influence of their predecessors 
belonging to these schools. Thus, Kuntaka elaborately 
expounds Bhamaha’s Theory of Vakrokti but his 
Vakrokti comprises under its wide scope almost all the 
poetic elements and not Alamkara alone. Both Bhoja 
and the Purāņa-kāra incorporate to a great extent: the 
views of their predecessors in their own treatment—some- 
times even in expressions and phraseology, but none can 
be said to be a direct follower of the earlier orthodox 
system. It is possible that both of them are following 
some un-orthodox currents of thought; but since their 
treatment is sometimes individual and original and as we 
have lost all traces of previous un-orthodox speculations, 
if any, it is difficult to say what particular tradition they 
individually represent. These writers were, no doubt, 
cognisant of the various Concepts of Sanskrit poetics viz., 
Riti—Guna—Alamkara—Rasa and Dhvani analysed and 
established by orthodox speculation, but their conception 
and execution of these elements often differ from those 
of the orthodox writers and they (the elements) appear 
in a more or less modified form in the peculiar scheme 
of poetry of each of these writers. 


1. For similarities between the treatments of Bhamaha and 
the Agnipurāņa and of Dandin and the Agnipurāņa see P. V. 
Kane's History of Alankara Literature in his edition of the 
Sāhityadarpaņa ; for Agnipurana and Bhoja see S. K. De's 
Sanskrit Poetics Vol. II, p. 262 and for Bhoja and Prakāšavarsa 
see S. K. De's article on ‘Zhe Rasarzgavalamara of Prakāšavarsa 
in the I. H. O. December, 1939. 


18 
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A 
KUNTAKA 


The first of the known writers who have kept apart 
from the orthodox schools of Sanskrit Pocties is Kuntaka, 
author of the Vakroktijivita. His main object has been, 
as the very name of his work would imply, to establish 
the essential importance of Vakrokti in his theory of 
poetry. We have already touched upon (p. 20, ch. ID 
the fact that the individual power of the poet plays the 
most important part in Kuntaka’s Vakrokti and that for 
the formulation of this particular aspect in his conception 
of poetic beauty Kuntaka is indebted to Bhatta Tauta 
whose view he critically combines with the teachings of 
Bhamaha in order to build up his theory of Vakrokti. 
He has thus developed in a way the teachings of earlier 
masters but the originality, with which he includes the 
poetic elements of the different orthodox systems 
in his comprehensive theory of Vakrokti, has made 
his position unique in the history of Sanskrit Pocties. 


It has been seen that Guna and  Alamkara, the 
technical poetic elements with which the earlier theorists 
“were mainly concerned, have got the same origin 
inasmuch as they arose out of a mechanical analysis of 
the word and the sense and consequently served as the 
"means of arriving only at the formal beauty of poetry. 
Its deeper aspects, sx, the beauty of suggestion, 
„specially the delectability of Rasa, hardly flashed upon 
their minds. Some of the Pre-dhvani theorists, such 
as. Daņdin and Vamana, attempted at drawing a 
distinction between these two poctic elements, but they 
could not find out a. clear-cut standard of this distinction. 
As a matter of fact, it was not possible for’ them to do 
‘it for whatever slight distinction could be sought, 
the fact remains that in the treatment of all- theorists 


Re 
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from. Bharata down to Vamana, both these two elements, 
Guna and Alamkara, have reference only to the 
arrangement of letters and words or to the formal ways 
of expressing a particular idea. ‘Thus, when the 
fundamental characteristics of these two clements 
were not different, there was nothing to prevent certain 
Gunas from being called Alatakaras and vice versa. 

The standard of poetic beauty underwent a change 
with the advent of the Dhvani theorists who held that 
true poctry should be judged by its suggestiveness 
(dhvani) where something more charming is meant than 
what meets the ear. This inner meaning, which depends 
upon the reader’s power of appreciation and comprises 
vastu, alamküra and rasa, is distinctly different? from the 
expressed sense (vācyūriha) which is subordinate to 
itself. Of these three kinds of suggestion their inclination 
is, really speaking, towards extolling the Rasa-dhvani 
alone. The disinterested joy that the reader derives 
on reading a poem, being completely absorbed in the 
situation depicted, is the real test of all good poetry ; 
or more technically, true poctic charm lies in the 
successful delineation of Rasa, which ought to be the 
predominant factor in poetry and to which everything else 
should be subordinate. If, therefore, Rasa is taken 
to be the soul of poctry, in pursuance of the injunction 
of the Dhvani theorists, it is excellent as a theory—as an 
ideal of poetic beauty. But it has not always been 
possible for poets to maintain this high standard of 
perfection—to identify poetic beauty only with the 
aesthetic principle involved in the technical emotional 
clement, Rasa. Such an injunction considerably narrows 
down the scope of poetry. The lucid, smooth and 


I. pratiyamanam punar anyad eva | 
vastvasti vāņīsu mahūkavīnām | 
PDhvanikārikā i, 4. 
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melodious verses of A$vaghosa and Kālidāsa, the 
grandeur and eloquence in some of the best writings of 
Bhavabhūti and Banabhatta are invaluable treasure 
in Sanskrit literature. But it would be a futile task 
to try to explain their special charm always in terms 
of any technical Rasa enunciated by these theorists’. 
Some of them may be instances of verbal poetic 
figures only, yet they serve to afford delight to the readers’ 
mind while others fill the sense with a transcendental 
charm although they may not ordinarily satisfy the 
conditions for the perception of any of the technical 
Rasas. 


Such a Jine of argument appears to have been 
favoured by Kuntaka who conceived that in capable 
hands even external beauty arising from a proper 
disposition of words and ideas serves to give delight to 
the reader although, at the same time, he fully realised 
the importance of the flow of pleasurable feelings 
brought forth by vivid representations in Rasa. He 
was a very sympathetic critic; he would appreciate 
whatever power a poet might display through his work. 
Any strikingness in utterance, any embellishment of 


2 (i) evam aha medhavinam  svàm? :—janütyeva mūnyah 
yathaikagotratü và, samüna-jütitu và, sama. samvardhanam va, 
ekudeša-nivūso va, daršanābhyūso vū.....snehasya hetavah...... 
bhavantam antareņūnyathū cūnyathū cayam cakravartī durjanair 
grahita asit. na ca tat tathū. na santyeva te yesūsm satum api 
satam na vidyante mitrodasina-Satravah.....salilaniva gatagatikani 
lolūni khalu bhavantyavivekinam manamst. bahumukha-sravana- 
niscalīkyta-nišcayah kim karotu prthivi-batih (Harsacarita ch. ii, 
P. 53) 

(ii) ekatapatram jagatah prabhutvam 
nava vayah kūntam idam vapušca | 
alpasya hetor bahu hatum icchan 
vicaramidhah pratibhast me tvam 1 
Raghuvarnása ii, 47. 
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poetry, cither internal or external, would give him 
poetic pleasure provided there is a certain manifestation 
of skill. This skill consists in the use of Vakrokti 
which has been defined as vaidagdhya-bhaigī-bhaņiti 
(i, 10c-d) Ze. a striking mode of speech which charms 
by the peculiar turn imparted to it by the power of 
the poct’s imagination. Kuntaka appears to. hold that 
if the achievement of a transcendental delight is the 
only object of poetry, then the arrangement of letters, 
the jingling of sounds, the depth of sense and the 
vividness of the situation asa whole may serve equally 
to afford pleasure; for the peculiar turn of expression 
that the poets! genius produces is different from and 
far superior to the ordinary matter-of-fact speech which 
lacks the polish and grace ofthe poct's fancy. Poetry 
isa deviation from ordinary speech only by reason of 
the strikingness orthe clever turn of expression given 
to it by the skill and fancy of the poet. Thus, by 
admitting that vakrokti, which in his theory is the very 
life of poetry, is the product of the poets’ fancy, the 
ultimate emphasis islaid by Kuntaka upon kavtivyūpūra 
(or the genius and skill of the poet) which alone deter- 
mines the excellence of a poem. And in this position 
there is an ample justification for the very wide conception 
which he has taken of poetry, for the skill and poctic 
fancy of different poets work differently and it would be 
difficult to secure a uniform theory of poctic beauty 
among different writers* and from the view point. of all 
different critics. 


3. "This would partly explain why wide divergence of 
opinion has prevailed amongst the writers of Sanskrit Paetics 
over the question of the definition of poetry which aims at 
incorporating in a nutshell the essential features thereof. 
It is mot at all unnatural that each orthodox school of 
Poetics, advocating as it does the importance .of a particular 
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Of all the writers of Sanskrit Poetics Kuntaka 
appears to have been fully alive to this fact and this 
is why he has tried to explain his theory of poetry as 
broadly as possible, keeping himself free from the 
hard-and-fast technicalities of the orthodox schools, 
accepting them only so far as it was necessary for the 
sake of maintaining a continuity of the Sāstra—harmo- 
nising his theory with the main teachings of the 
different schools of speculations and of securing for his 
work a definite place in the history of the discipline. 
In other words, he has formed a novel theory out of the 
existing systems*—a theory in which ample scope 


poetic element, viz. Guņa-Alarhkāra or Rasa, should differ from 
the sister schools in its conception of poetic beauty. In 
other words, the conception about the essential features of 
poetry varies in the treatment of the different theorists and the 
student of Alarhkārašāstra has never found a satisfactory defini. 
tion of poetry, harmonising the teachings of the various schools. 
Leaving alone the question of the definition of poetry, the 
writers of the Alamkaraéastra themselves have had to work 
undera great disadvantage, namely, that they had to undertake 
a very difficult, nay, an impossible task of formulating some 
definite theories about the excellence of poetry which inevitably 
manifests itself in thousand and one ways according as it 
emanates from the pens of different writers and is reflected upon 
the minds of countless critics, 

4. P.V.Kane's general remarks that “the Vakrokti school 
is really an off-shoot of the alamkara school” (Introduction to his 
edition of Sahityadarpana, p. CLV) and the specific statement of 
Dr, De that “following the tradition of Bhamaha's Vakrokti, 
Kuntaka develops a system of Vakrokti of his own? (Sanskrit 
Poetics, Vol. Il, p. 235) ought to be noted in this connection. 
Kuntaka has the advantage of one who speaks last of all—who 
gets an already created field to work upon and at the same 
time to make further valuable contributions with the power of 
his own genius. Bhamaha's work bears proof of the inchoate 
nature of the Sastra itself, But Kuntaka flourished at a period 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


NON-ORTHODOX WRITERS 119 


has been preserved for the display of the poets’ 
individual skill and ability and for the application of 
the critics’ own power of judgment. This will be 
corroborated by some of his own remarks eg. etacca 


when the Sastra had almost reached its final Stage of develop- 
ment—when the Riti school had developed and declined-the 
Alamkara school had made a considerable progress under 
Udbhata and Rudrata—and the Dhvani theorists had finally 
established the importance of the concepts of Rasa and Dhvani 
shadowing all earlier speculations.  Bhāmaha, being an early 
adherent of the Alarhkāra school, in which the theoretic importance 
of Rasa had not been realised, conceived Vakrokti as a 
characteristic mode of expression underlying the poetic figures 
only. But Kuntaka, with a record of all the orthodox branches 
of poetic speculations before him, could conceive of Vakrokti 
from a considerably broader point of view not merely as the 
fundamental principle of the poetic figures (Alarhkaras) only 
but as an allencompassing poetic factor including within its 
wide scope the various concepts, namely, . Rasa, Dhvani ard 
Alamkara advocated by the orthodox systems of thought, 
Regarding the implication of the term Vakrokti (which literally 
means ‘crooked speech’) as some peculiar and charming way of 
expression and the fact of some amount of atisaya or a 
departure from ordinary speech being involved in it, there 
appears to bea general agreement in the treatments of Bhamaha 
and Kuntaks. But while the former had not a word to speak 
by way of explaining the term Vakrokti as well as saAitya of 
word and sense which constitutes poetry in the opinion of both, 
the latter took great pains to explain the terms over some 
length (see meaning of the term Vakrokti and Kuntaka's theory 
of poetry inthe introduction to Vakroktijivita) emphasising the 
ultimate importance Of favivyapara and tadvidahladakaritva 
(i, 7 and i, 23). The real difference lies not so much in sense 
and spirit as in the sphere of Vakrokti which has been made 
enough comprehensive in the treatment of Kuntaka and to 
which the Rasadhvani theorists made no mean contribution. 
To Kuntaka, therefore, belongs the credit of harmonising his 
own -views with the teachings of the different orthodox schools 
without himself being a follower of any one of them. 
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bhanitivaicitryam sahasraprakaram sambhavatīti svayam 
evotpreksantyam (p. 62, Il. 13-14). pratipadam punas 
chāyāvatcitryam sahydayath svayan evinusarlavyam 
(p. 71, I. 9-10) ete. These undoubtedly indicate that it 
has never been his presumption to formulate some binding 
principles for the guidance of pocts and critics and to 
encompass in a nutshell poetic beauty in its entirety—but 
that he has merely shown in his own way how to grasp 
the charms of poetry, the full comprehension of which 
depends upon the individual skill and culture of critics. 
The most striking point of divergence between the treat- 
ment of Kuntaka on one hand and that of the adherents of 
the orthodox schools of Poetics on the other is this. 
The orthodox theorists established the essentiality of 
a particular poetic element (Riti, Alarkāra or Dhvani) 
making others subordinate to it and thus broadly 
recognised only one aspect of poctry vix., cither the 
external ‘beauty arising out of a proper disposition of 
word and sense (as in the treatment of the Riti and 
Alamkāra theorists) or the charmingness of a suggested 
sense specially the aesthetic pleasure involved in Rasa. 
Kuntaka understood the importance of each of these 
elements as constituting a particular aspect of his all- 
inclusive theory of Vakrokti. From an analysis of the 
principal varieties of Vakrokti”, it will be seen that in 
Kuntaka's comprehensive scheme of poetry poetic 
beauty was recognised in its manifold aspects. The 
formal beauty arising out of the juxtaposition of letters 
and the proper disposition of word and sense, the beauty 
of an unexpressed element as well as the delectability 
arising from the proper depiction of the emotional 
element, called Rasa, were equally recognised in his 


c—————— rs SS 

5. See Dr. 3. K. De's introduction to THE VAKROKTI- 

JIVITA, PP. XXXI and XXXV and also Dr. A. Sankaran's ‘Some 
Aspects of Literary Criticism’, P. 122. 
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theory, In other words, Kuntaka did not ignore the 
broad features involved in any of the fundamental 
Concepts of the orthodox schools of poetics nor did he 
recognise each for its own sake but he harmonised all 
of them in his peculiar conception of poetry, making 
them subordinate not to one or other of those orthodox 


poetic elements but to the comprehensive character of 
his theory of Vakrokti. 


It is «interesting: to note that Kuntaka has never 
explicitly stated that Vakrokti is the life (jivita) of 
poetry: but the prominence he has given to Vakrokti 
throughout his treatment leaves not a shadow of doubt 
that he regarded this particular .poetic factor as the 
sine qua non of true poetry. This will be clear if we 
carefully’ consider his definition of poetry. "Kuntaka 
defines^ poetry in three different ways, namely, (1) karek 
karma kavyam (=The poets’ achievement...vrtti under 
io), A À ; 

(2) salamkürasya kūvyatā (Kavya consists in 
ornamentation i, 6d ) and 
(3) šabdārthau sahitaw vakra-kavi-vyāpārašālini | 
bandhe vyavasthitau — kavyam tadvidāhlāda-. 
karimiw (i, 7) 
Of these, the first two appear, at the first sight, to be 
merely general statements and the last to: involve the 
technicality of Kuntaka’s theory of poetry; but they 
jointly lead us to some important conclusions: "These 
are :— 
(1) alasnkūra is an essential factor in poetry, 
(2) it depends upon the individual power of the 
poet, 4 


6. We do not enter into the question as to Whether these 
are definitions or mere descriptions of Kavya. .../ 


16 
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(3) it helps poetry to impart an unspeakable delight 
to the connoisseur’s mind and it is for this that 


(4) it sharply distinguishes poetry from matter-of- 
fact speech. 

Theorists of all ages and schools of poetic thought 
look upon šabda and artha as the two main pivots 
on which the theory of poetry revolves. Kuntaka is not 
an exception. Like his master Bhāmaha he holds that 
word and sense (Sabdarthau) blended together (sahitaw) 
constitute poetry (kavyam). The use of the expression 
sahitau ought to be noted in this connection. Kuntaka 
does not remark Sabdarthau küvyam apparently on two 
grounds: (1) There is hardly any word that does not 
bring a definite sense and (2) any and every word, 
whatever sense it might bring, does not create poctic 
charm. The real excellence of a poem, therefore, 
depends upon the sã&hitya or the act of blending together 
the sound and the sense or more broadly the use of 
such expressions as would be exactly suitable to the sense 
which the poet aims at bringing out in order to produce 
the necessary poetic charm. The word and -the sense 
are equally important; the true excellence lies in their 
organic presentation. In order to achieve the end of 
poetry there must be some amount of peculiarity in 
this sahitya'. and we shall presently see that this 
peculiarity consists in the use of Vakrokti by which 
the poet serves to give delight to the connoisscur’s mind 
(tadvidahladakari) by imparting some liveliness to the 
composition (bandhu) with the aid of his peculiar 
individual genius (vakra-kavi-vyapara) Tt would appear, 
——————— LOL UCM Mr MN NER ME 

7. manu ca vūcya-sambandhasya vidyamānatvād etayor na 


&athasicid api sühityavirahah, satyam etat, kintu wisistam eveha 
sāhityam abhipretam, 


Vakroktijivita, vyti under i, 7 (p. 10. Il. 17-19) 
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therefore, that in Kuntaka’s third definition of poetry 
the clause vakra-kavi-vyāpārašūlini tadvidahladakarini 
bandhe vyavasthitaw may be generally taken to be an 
elucidation of sahitaw for it is kavivyipira and 
tadvidāhlāda-kūritva which are of ultimate importance 
in blending together the sound and the sense. In other 
words, while selecting words in exact suitability to the 
sense intended, the poet displays his individual power 
with the sole object of imparting tadvidahlada-karitva. The 
second definition emphasises embellishments (alamnkara) as 
an essential element of Kavya. If the second and third 
definitions are read together, Kuntaka’s theory appears 
to resolve itself into the position sūlamkārau sabdarthau 
kavyam. Thus arises the question of poetry and its 
relation to embellishments. In i, 2-5 Kuntaka lays down 
that the aim of poetic embellishments is to create a 
transcendental delight (lokottara-camatharakari-vaicitrya... 
i, 2a-b)—a view on which all writers of poetics appear 
to agree. In the next Kārikā* he says that in order 
to understand the true character of poetry he is trying 
to analyse poetry (which is alamkarya) and its embellish- 
ments (alamküra) Proceeding on with a detailed 
discussion about the sūkttya of Sabda and artha he 
remarks ini, 10 that both the word and the sense are 
alainkirya (ubhav etāv alainkaryau) i.e. they stand in need 
of embellishments and what embellishes them is 
Vakrokti (tayok punar alamkrtir vakroktir eva) which 
he defines as vaidagdhya-bhangi-bhanitih or a speech 
(bhanitih) which is charming (bkangi) by reason of the 
skill of the poet (vaidagdhya). Then in the vrtti under 
i, 23 Kuntaka explains Vakrokti as alarnkaraņam which 
shows that the term alamkira as used by him in 
connection with poetry in general does not connote the 


8. alamkrtir alamkaryam aģoddhytya vivecyate | 
tadupayatayt, tattvam salamkarasya kavyata y i, 6. 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


124 CONCEPTS OF RĪTI AND-GUŅA 


poetic figures but it is of a broader connotation; it is 
another name for the all-encompassing Vakrokti, thé 
poetic figures constituting only one of the many varicties 
there-of, viz, vakya-vakratt (i, 20). Hence Vakrokti is 
the general name of all poetic embellishments and not 
merely of .figures of Poetry. Now from Kuntaka’s 
vrlli* oni, 6 it would be clear that he cannot imagine 
a position in which poetry can be seen dissociated from 
its alamkaras. It is never possible to compQse poetry 
frst and add its embellishments afterwards. In other 
words, poetry must appear along with its alainkaras ; 
whatever decoration the poet can impart to poetry must 
be done in course of blending together the sound and 
the sense? It follows, therefore, that the term 
alamküra in Kuntaka's second definition of poetry in i, 
6 and the peculiarity involved in the sühitya in the third 
definition in i, 7 tend to emphasise the same thing, 
namely, the essentiality of Vakrokti. And the scope 
of Vakrokti which is a kavivyūpāra is as wide as that 
of Kavya itself (kaveh karma). Without Vakrokti, there 
is no charm of poetry. Vakrokti alone makes poetry what 
it is. It is the very life (jūrita) of poetry (kavya). 

If the poet’s genius stands at the root of Vakrokti 
and, for the matter of that, of Aavya itself, then there 
would be infinite varieties of kavya. Kuntaka is fully 
o e RUD UEM V uu Kl ec 

g. tentlankytasya kavyatvam iti sthitih, na punah 
kavyasyālamkāra-yogaļ. ( p. 7, ll. 3-4). 

EE It will be seen that Kuntaka’s third definition of poetry 
is a direct-and logical development from the other two. The 
first one lays down that poetry is a product of the poet's genius ; 
the second implies that Alamkara or Vakrokti is an essential 
factor in Aavya and he has already remarked in i, 2 that the 
aim of poetic decoration is to give trannscendental delight 
(alaukika-camatharakari-vaicitrya) to the reader's mind. ‘he third 
definition endows poetry exactly with thesē characteristics. 
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conscious of this fact but, doing away with all minor 
distinctions** he broadly enumerates only three varieties 
of Kavya on the basis of the nature of poets tix., 
(1) svabhava-sukumara or naturally graceful (2) zicitra 
or artistic and (3) wbhayatmaka or an admixture of 
these two. He clearly indicates that all the ‘three classes 
of poetry serve equally to afford pleasure to the reader ; 
oné is never inferior to any other in this respect, 
bécause each is a product of the poets’ skill and 
consequently has a particular merit of its own'*. And’ 
in order to achieve success in one of these varieties of 
poetry the poet sets to work on a particular: way of 
poctic speech which Kuntaka, following Dandin, calls 
Marga and which ought to be understood as being 
equivalent to Rīti of other writers. These Margas 
ate ‘called kavi-prasthina-hetarah’**» or the modes of 
poetic practice. Three Mārgas have been classified, 
namely, Sukumara, Vicitra. and Madhyama or 
Ubhayātmaka on the basis of the above three varieties 
of Kavya. It will be seen later on that this distinction 
between the means and the end, namely, the Marga 
(path) and the Kavya, is only theoretical and for all 
practical purposes they will be - identical. In. fact 
it may be said that the characteristics of the Kavya 
itself have been attributed to the Marga by upacāra. 
Unlike the other poetic elements of the orthodox 


schools, namely, Alarhkāra, Rasa and Dhvani, the two 
elements Riti and Guna do not constitute a particular. 


II, yadyapi kavisvabhava-bhedu-nibundhanalvad- ananta-; 
bheda-bhinnatvam anivāryan tathapi parisamkhyalum asakyatoat 
sümanyena traividhyam evopapadyate. p. 47, M. 3-5 (vrtti on 
i, 24). - x S 
` az. dasmūde sam pratyekam askhalita-sva-parispanda:mahim-, 
nā tadvid-ahlada-karitya-parisamapler na _kasyacin nyunata.- 
Ibid. ll. 9-10. * oat i 
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variety of Vakrokti in Kuntaka’s theory of poetry but 
they come in his treatment as a matter of course, for 
every poet takes recourse to one or other of the modes 
of poetic composition according to his own nature. 
Kuntaka has dealt with the Riti from the common-sense 
point of view; unlike Vamana and his school he does not 
regard it as the soul of poetry for the Marga or Riti, 
the way or the mode, is theoretically only a means to an 
end and not the end itself. And when the two appear to 
be identical we must understand that a figurative use 
underlies such identification. Vamana definitely looks 
upon the Riti as an essential aspect of the Kavya or the 
end itself and not as the way or the Marga through which 
one has to arrive at that end. Dandin has never explicitly 
stated what theoretical position he assigns to the Riti in 
general but his conception of this poetic element as gira 
mürgah or a particular way of poctic speech appears to 
be effectively appropriated in the treatments of Kuntaka 
and Bhoja (ii, 27). 

The Dhvani theorists do not entertain the idea of Riti 
in poetry on the ground that it ultimately merges its 
identity into Rasa which they consider to be the soul of 
poetry. It is evident, therefore, that by the term Riti 
they mean, following Vamana, a definite arrangement of 
syllables and not Dandin’s mode of poetice speech. 
Kuntaka, who follows Dandin in his general conception 
of the Riti, naturally looks at it from a broader point of 
view. The theoretical position of his Riti being "the way 
in which aspiring poets practise", it does not merge its 
identity into Rasa but on the contrary, when every one 
who undertakes to write poetry has to take recourse to 
one or other of the Mārgas, it is quite possible that all 
the poetic elements like Rasa, Dhvani, Guna and Alarh- 
kara (which the poet has often to handle) should come 
within the scope of his treatment of the Marga. 
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Kuntaka criticises the names and classification of the 
Ritis as prevailing in the treatments of the Riti theorists. 
He does not entertain the idea that Ritis should be named 
after the localities in which they are said to flourish for 
in that case there would be no limit to the number of the 
Ritis inasmuch as there are innumerable localities where 
different Rītis may flourish.'* Nor does he admit that 
the composition of a poem can be regarded as a provincial 
custom like marrying one’s cousin (matuleya-bhagini) for 
a custom often depends solely upon a tradition prevailing 
in a particular locality from time immemorial possibly 
due to a-social convenience, whereas a poem must be a 
perfect product of the poets genius, culture and 
practice.** Kuntaka objects to the classification of Ritis 
into good, bad and middling on the ground that proper 
diction can be only one, namely, the best and think that if 
the classification has been sanctioned by uniform usage it 
would be wise to associate it with the names of different 
localities- without reference to merit.'^ 


13. ":ecirantanair vider bhūdi-dešu-višesa-samūšrayaņena 
vaida bhi-prabh ytayo 1īlayas tisrah samamnalah, tasm cottumadhu- 
mamadhyamatva vaicitrjeņa trawidhyam. anyaiš ca vaidasdha- 
gauģīyalaksaņai inūrga-dvilayan ūkhyūtam. — elaccobhayam apy 
ayukli-yuktam, yasmūd — deSa-bheda-nibundhanatve  rili-bhedanam 
dešūnām anantyad asainthyatvam. prasapyate, p. 45, vrili on i, 24. 


I4. na ca viSista-rili-yuklalvena kavya-karayam mūluleja- 
dhagjnī-vivāhavad deša dharmatayà — vyavasthafayitum — $akyam. 
de$a-dharmo hi vyddha-vyavahūra-faramparā-mūtra-šaraņah 
šakyūnusthūnatū nūtivarlate. talkū-vidha=kūvya-karaņai punah 
šaktyūdi-kūraņa-kalāpa-sūkalyam apeksya (?) magam na Sakyate 
yatha-&athasicid anusthūtum. Ibid. 

15. na ca  1:iünüm ultamadhama-madhyamatva-bheaena 
traividhyam vyavasthūpayituni n)ūyyaimn,....«Vaidarbhī-sadyŠa= 
saundarya-sambhuvūn — madhyamadhamayor ~upadeSa-vatyarthyam 
Ayüli.....Lad evañ nirvacana=sainūkhyū-mālra-karaņa-kūraņatve 
de$a-višesūšrayaņasya na vayam vivadūmake, p. 46, vpili on i, 24. 
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"The true criterion for the mode of poetic composition, 
however, is, in Kuntaka’s opinion, the nature and tempera- 
ment of the poet. "Kavisvabhava alone", as S. K. De 
remarks, “furnishes the criterion for kaviprasthāna-. 
hetu”.. Some writers are by their very nature competent 
to impart to their composition a spontaneous grace 
without any special effort and the poetry they compose 
belongs to the Sukumāūra or naturally graceful variety.*” 
This probably corresponds to the Vaidarbhi Riti of the 
Riti theorists. Kalidasa (and possibly A$vaghosa) who 
are masters of easy flowing verses and adepts in composing 
in a lucid and smooth style come under this class. There 
are others who have got a natural tendency to compose 
‘in. a. decorative’ style, which is amply qualified to charm 
the reader although the spontaneous grace of the Suku- 
mūra class .of poets appears to lack in their composition.. 
This is the Vicilra Marga corresponding to the Gaudi 
Riti of the Riti theorists. Bhavabhūti and Bhatta Bana 
have been mentioned by Kuntaka to be past masters in 
the art of decorative style. There is still another class, 
the. Mādhyama Marga, where the composition is an 
admixture of the former two classes of poetry. 

In the opinion of Kuntaka, therefore, poetry ought to 
be classified according to the genius (Sakti), training 
(eyutpatti) and practice (abhyāsa) of different writers. Of 
these again sakti or for the matter of that, svabhiva is 
the most prominent factor for it prompts a poct to follow 
that particular track in which his culture and practice. 
bring into play his inborn quality, facilitate the scope of. 
his work and help him to achieve success. 


..I6. Introduction to V. J. p. xxxiii. 

„17. sukumara-svabhavasya haves lathavidhaiva sahaja Saktih 
samudbhavali vanes taya ca tatha-vidha-saukumarya-ramauiyan 
vyutpattim abadhnatt. tabhyun ca sukumara-vartmanabhyasa-talparalt, 
kriyate. p.46. Vrtti. on i24 E 
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Kuntaka next goes on to discuss in detail the 
characteristics of each Marga and the Guņas attached to 
it. The Sukumara Marga implies a natural grace and a 
serene charm prevailing throughout the composition 
(saukumürya-parispanda-syandi 'yatra virūjale i, 28c-d). 
which must be free from all external or artificial decora- 
tions. The charm with which it imbues the readers’ 
mind flows directly from the inmost recess of the poet’s 
heart (yat kiñcanāpi vaicitryam tat sarvam pratibhodbha- 
vam i, 28a-b) so that the reader plunges himself in an 
atmosphere of lucidity and transparency ; he is in direct 
communion with all the wealth of the poets” inborn 
power. The style is smooth and limpid, plain but lively. 
The charming expressions that the poet uses are well- 
matched to the ideas (nava-sabdartha-bandhurah, i, 25b) 
and they emanate spontaneously without the Icast exertion 
on his part. . Figurative expressions are very seldom 
used and even when they are present, they do not appear 
as external factors, they fitin aptly with the context in 
which they are found and make the situation depicted 
more vividly felt (ayatna-vihita-svalpa-manohari- 
vibhüsanah i, 25c-d). To illustrate this Kuntaka cites 
( pp. 49-50 ) the. verse.: 


balendu-vakrany avikūšabtūrād l 
- babhuh palāšūny atilohitāni 1 
- sadyo vasantena samügatanüm | 
nakhaksatüniva vanasthalinam 1. 
Kumārasambhava iii, 29, 
from a context where ‘the spring’ season is being 
described. ‘ Thus the epithets balenduvakrani, atilohitāni 
and sadyo vasantena samūgatūnūm belong to the 
objects of nature, namely,’ palāšānt and vanasthalinam, 
yet in this particular context the association of the 
human attribute nakha-ksata with vanasthalz has not at all 
been out of place, on the contrary, the poetic figure 
17 
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utprekgā involved in nakhaksatānīva has considerably 
added to the vividness of the situation. Kuntaka 
further emphasises in this Mārga the prominence of the 
natural characteristics of all objects as seen through the 
poets’ eye and appear to hold thata successful deli- 
neation of the svabhüva of objects affords greater charm 
than extraneous ornamentation conferred by the poets’ 
training and practice ( bhava-svabhüva-prüdhanya- 
nyakkytlāhārya-kaušalah...-.. i 26a-b). In  Kuntaka's 
opinion, genius, (šakti or svabhüva ) being itself the 
ingrained quality of the poet, itis better suited to portray 
the svabhiva of objects than depicting a situation where 
ornamentation plays a prominent part for this latter 
depends not only upon the genius of the poet but also 
upon some amount of culture and practice. This 
Sukumāra Marga is all the more charming because the 
poet successfully depicts and creates a situation as a 
result of which the reader feels a thrill of pleasure , 
( rasādi-paramūriha-jīta-manahsanvūda-sundarah i, 26c- 
d ) but he is so lost in the atmosphere that he can never 
account for the transcendental delight he achieves 
( avibhavita-samsthana-ramantyaka-ratijakah. i, 27a-b ). 
The poets’ art is by its very nature as abstruse as the 
creation of the creator which fascinates the beholder 
but does not enable him to understand the skill which 
produces it?” ( wdhi-vaidagdhya-nispanna-nirmanali- 
Sayopamah. i, 27c-d ). Some external elements, namely, 
the bee and its forest tract, have been brought in just 
to show the inherent grace of the Sukumara Marga. 
Just as the wild flowers grow and blossom without any 
human care and supply the bees with nectar, so the 
Sukumara Marga or more correctly its corresponding 


- 18. It-is worthy of mention here that critics like Mammata 
take the poets’ art as being miyati-ky-ta-nijyama-rahila. tis even 
better than the creation of the creator, 
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class of poetry is composed without any special efforts 
on the part of the poet whose genius works absolutely 
unaided by any artificial training.** It is thus seen that 
the Sukumāra Marga (i) demands an all-round natural 
grace due to the full play of the poets’ genius, (ii) leaves 
alone all artificial decorations possible only to wide 
culture and practice, (iii) lays emphasis upon the 
portrayal of the svabhava of objects and (iv) regards 
the depiction of Rasa as a very important factor so as 
to create situations with which the capable reader finds 
it easy to identify himself without much previous 
training and to make them as it were, a part and parcel 
of his own experience. 

The Gunas have been treated along with the Marga 
to which they belong. A group of four Gunas of the 
same name but with different characteristics has been 
attached to each of the Sukumāra and Vicitra Mārgas. 
These are Madhurya, Prasada, Lavanya and Abhijatya. 
Two other Gunas namely, Aucitya and Saubhagya, are 
said to be present in all compositions. The characte- 
ristics of the Gunas are in conformity with those of the 
Margas to which they belong. In other words, the 
main features of all the Gunas of a particular Marga 
taken together should be, in Kuntaka’s opinion, favourable 
to the characteristics of the Marga itself.** Accordingly 
in the Sukumāra Marga, the Gunas have been thus 
characterised. 

(1) MĀDHURYA*'—a proper disposition of charm- 
ing expression is the remarkable’ characteristic of this 


19. sukumarabhidhah so ‘yam yena satkavayo gatah | 
mūrgeņotphulla-kusuma-kūnaneneva satpadah 1 i, 29. 


20. mūrgesu guņūnūm samudaya-dharmata ( p. 71,1. 20) 


‘ay. Kuntaka explains under i, 33 that although Madhurya 
and Prasāda are, really speaking, the properties of molasses, 
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excellence: The expressions ` should preferably be free 
from compound words (gsamasta-manohūri-pada-vinyūsa- 
jīvitam. i, 30a-b) and must be arranged in a way that 
they may serve to give delight to the readers’ ear and 
mind. (Srutiramyatvena artharamaniyatvena ca hrdaya- 
klādakūni. Vrtti.on i, 30). It should be noted that the 
characteristic features Sruti-ramyatva and ariha-ramaņī- 
yaiva tend to make Kuntaka’s Mādhurya (Sukumara 
Marga) equivalent to Dandin’s Guna of the same name in 
its two-fold aspect. 
| (2) PRASADA—This excellence resides where the 
meaning of the words and, for the matter of that, the 
intention of the speaker is quickly understood without 
any difficulty and where Rasa, and Vakrokti are playing 
“an important part.** The ease of comprehension is due, 
Kuntaka thinks, to paucity of compound words (padūnūm 
asamastatvam), the use of well-known epithets 
(prasiddhabhidhünatvam), directness of association amongst 
the words used (avyavahita-sambandhatvam) and absence 
of difficulty in understanding the connection of words if 
ee Hii 
water or crystal yet they can be taken to be kavyadharma by 
upacara or transference, the motive of the transference being to 
establish the character respectively of delighting the reader 
(āklādakūritvu) and of shining clearly (sphutivadhasitva), Similarly 
in the case of Lavanya and Abhijatya, the motives are fascinating 
the mind of the reader (cetanacamathkaritva) and the 
characteristic of possessing a natural grace respectively. 
22.. akleša-vyaītjitūkūtam jhagityartha «samarpaņam l 
rasa-vakrokti-visayam yat prasūdaļ sa kathyate |. ii, 31. 
It will appear from  Kuntaka's exposition važroktiļ 
sakalalamkara-samanyam) that the term Vakrokti as used here 
is only a symbol for poetic figures and it is idle to read in it its 
usual all-encompassing character for when it has been already 
enjoined that no poetry is charming without Vakrokti, there is 
no point in advocating its presence in-. connection with a 
particular Guna, 
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and when compounded (samasa-sadbhave'pi gamaka-samü- 
sa-yuktatū). It is interesting to note that almost all 
writers of poetics agree with regard to: the one important 
character of Prasāda, namely, case of comprehension 
whatever it may be due to. 


(8) LAVANYA—consists in the beauty of structure 
arising asa total effect out of a proper disposition of 
charming words and syllables?°. 


(4) ABHIJATYA—is a natural grace belonging to 
the composition (svabhava-masrnacchuyam. i, 33b) which 
regales the ear ($ruti-pešalatā-šāli. i, 332) and at the same 
time enraptures the heart (suspar$am iva cetasā. i, 33b). 
This Guna, therefore, combines within it the rare 
character of giving the’ reader both mental and sensuous 
delight. Thus the verse, . 


jyottr-lekhārvalayi galitam yasya varham bhavānā | 
puttra-prītyā kuvalaya-dala-prāpi karņe karoti 1 


23. varņa-vinyūsa-vicchitti-pada-saudhūnā-sampadā | 
svalpaya bandha-saundaryam favauyan abhidhīyate 1 . 


"i; 32, 
The indispensable relationship of this particular Guna 


Lavanya with word-structure (bandha) ought not to be lost 
sight of, Ini, 22 Kuntaka has demanded the presence of two 
qualities, namely, Lavanya and Saubhagya in bandha or 
‘structure which has been defined thus :— 

vacya-vacaka-saubhagya-lavanya-pariposatah | 

vyaparasali vakyasya vinyaso bandha ucyate Y 

Here too, the excellence has been identified with beauty of 

structure (bandha-saundarya ) _ An analogy of word-structure 
with the human body appears to underly Kuntaka’s conception of 
this particular Guna. The charmingness belonging to every 
word and syllable contributes to the beauty of the composition 
as a whole just, as the neat delicacy of every particular limb 
of the human frame gives rise, as a total effect, to a profound 
but unspeakable grace that.reigns Supremes over the Beauty of the 
particular limbs, 
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Cited as an illustration from the Meghadūta, i, 44 
regales the ear of the reader by presenting a jingling of 
sounds in the form of the alliteration of the several 
syllables ¢, 7, l, k and p and at the same time the life-like 
picture of the Goddess wearing the bright plumes of the 
peacock on her ear brings a flood of delight to his mind. 

The Vicitra Marga, according to Kuntaka’s opinion, 
is very difficult to travel on (ati-duhsaītcara...i, 43a) and 
very few learned poets could compose the Vicitra or 
artistic variety of poems. This Marga has been compared 
to a road strewn with the edges of swords (khadgadhüra- 
patha, i, 43c) which is taken only by brave heroes. "This 
suggests, as Kuntaka himself holds, that this class of 
composition is extremely difficult to handle and those, 
who venture to take recourse to it, certainly possess the 
necessary power arising from wide culture and practice 
(tad anena mūrgasya durgamatvan tatprasthitanam ca 
viharana-praudhih pratipadyate p. 58, ll. 8-9). In this 
Marga the word and its sense appear to be endowed with 
a certain vakratā even in the first expressions of a 
poét's genius, 4. e. before it has had the advantage of 
being backed by training in his art (pratibha-pra- 
thamodbheda-samaye. i, 34a). Here, the poet has such 
a fondness for the use of poetic figures that he is not 
satisfied unless he can file one Alamkāra upon another 
like the setting of jewels at intervals in a necklace**. 
One of the verses which Kuntaka cites as illustrating 
this character of the Vicitra-Marga is : 


o „nāmāpyanya-taror nimilitam abhūt tat tavad 
3 unmēīlitam 1 
: . prasthane skhalatah sva-vartmant vidher anyair 
disi. nahian grhitah karah 1 
eS 
'24. alamkürasya kavayo yatralamkaranantaram | 
asantusta nibadhnanti harader maņi-bandhavat | i, 35- 
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loka cīnjam-adysta-daršana-kriā dyg-vaišasūd 
uddhrto | 
yuktain kūsthika lunavün yad asi tam ūmrālim 
akalikim 1 
V. J. pp. 59-60, cited also in Subhāsitāvalī, No. 1017. 
This verse brings two distinct ideas—one expressed 
and another unexpressed. The ultimate object of the 
speaker is to condemn a man who is hazarding much 
to gain a trivial object. This is the suggested idea 
which arises ‘from the one expressed, namely, censuring 
the woodman for the wrong course of action he has taken 
in cutting down a mango tree that bears fruit out of 
season (which is certainly a rare and therefore coveted 
object). Thus the suggested sense here involves the 
figure Aprastuta-praSathsai where the matter in context 
(prastuta) is arrived at from one foreign to it. But 
the ‘peculiarity of the poets’ skill in this verse lies 
in the fact that even the expressed sense itself, namely, 
condemnation of the woodeutter, has been arrived 
at nót directly but through another figurative’ expression, 
namely, Vyaja-stuti where there is seen apparent praise 
for the object that is really desired to be condemned 
and vice versa. Though in this particular instance, 
the intention of the speaker is clearly to censure the 
woodman, it does not seem so from the expressions 
used; on the contrary, there is a garb of admiration 
for the woodcutter who has been apparently depicted 
to be invested with the credit of conferring great benefit 
upon all concerned by extirpating the mango tree 
which was alleged to have (1) overlapped other trees’ 
(2) checked the free course of the sun’s rays and 
(3) obstructed the sight of the horizon. Thus, the 
expressed Alamkara Vyāja-stuti may be taken to have, 
heightened the charm involved in the suggested Alamkàra 
Aprastuta-pra$amsa. Kuntaka also remarks in connection, 
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with the position of poetic figures in this Marga that 
they shine so conspicuously by themselves (bhrajamanair 
nijātmanā, i, 37b) that they appear to render the ideas, 
which they adorn, subordinate to them just as the 
outstanding .glory of the rays of gems serve to decorate 
the body of ladies even casting their natural beauty 
into the background. In fact, it is the Alamkāras 
which make up the reason why the alainkarya (the word 
and its sense) that has been rendered subordinate to it 
(sxa-Sobha’tisayantahstham. i, 37c) should come to light 
(prakūšyate. i, 37d). This amounts to saying that the 
alainkarya is so much overshadowed by its embellishments 
that the former seems to have no separate existence 
except when it appears along with the latter**. The 
illustrations katama%? pravijrmbhila-virahavyathah $unya- 
tain nilo deSah and kant ca puņyabhūīji bhajantyabhi- 


25, We would do well to recollect here Kuntaka’s dictum 
alankytasya kavyatvam iti sthitih etc. (quoted in fn. 9). That 
being Kuntaka's conception of poetry—it is easy to understand 
that the Alamkara (vakya-vatrata) aspect of Vakrokti is all-in-all 
in the artistic variety of his conception of poetry (Vicitra Marga), 
Rasa and Dhvani occupy a definite place in the Vicitra Marga no 
doubt, but we should not forget tliat they do not belong exclusively 
to this Marga inasmuch as there is scope for them in the Sukumāra 
Mātga too. What really counts in this Mārga is, therefore, the 
exuberance of poetic figures before which the svarzfa or svabhūva 
of objects dwindles into insignificance. aharya-havi-kausala or the 
product of the poets’ culture functions, more prominently than 
sahaja-kavi-kauSala or the product of the poets’ genius. In fact, 
the poets’ genius works behind all classes of poetry but whereas 
the Sukumāra (plain or artless) style emanates exclusively from 
the inborn resources of the poet and as such it appeals to the 
capable reader without ‘any difficulty, the Vicitra or decorative 
style abounds ‘in ornamentations and naturally it presupposes a 
certain amount "of culture both on the part of the.poet and the 
connoisseur. This is the most important point of distinction 
between the Sukumāra and the Vicitra Mārgas, 
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khyam aksarāņi ( p. 61 V. J.) cited from the Harsacarita 
( eh. i. p. 25 ) will show that the Alathkara (Aprastutapra- 
Sarnsā ) alone imparts to the sentences in question 
whatever charm they possess. Otherwise their plain 
meanings in the form of the enquiries ‘whence do you 
come? and ‘what is your name? would have been 
a matter-of-fact speech devoid of all poctry. A 
strikingness in the speech ( wklivaicitryamatra i. 38c ) 
imparts an excellent charm even to an object which is 
stale and tasteless (yad apy anulanollekham i, 38a). A 
free play of the poets genius (pratibhollekha-mahattvena 
i 39 c-d) enables him to conceive according to his sweet 
will a certain object in a different way from what it 
really represents. In fact, this is the only principle 
underlying the Vicitra Marga, nay, poetical composition 
itself? ^. 

The true skill of a poet lies in his power of conception 
and depiction. Poetry is poetry because the poets’ skill 
endows even a fact of common experience with a 
fascinating garb so that it enraptures the readers heart. 
We have seen that Kuntaka’s Vicitra Marga demands a 
considerable amount of artistic decoration (vaicitrya or 
atigaya) but it is also worth remembering that some 
amount of ali§aya prevails throughout his theory of 
poetry. Even in the Sukumāra Marga where prominence 
is given to the svabhava of things there is some scope 
of this factor for “the poet, as any true artist, sees or 
conceives the very same thing not in the same way as 
the common people*’”. A description of the svabhava 
of objects charms us only because we see it through the 


26. We ought to read in this connection the memorable 
verse of the Agnipurana : 
apare kavyasamsare kavir eva prajapatih l 


yathavai (smai ?) vocate visvamn tathedam parivartate Y 


339 1o 
27. S. K. De. Introduction to V. J. p. XIX, fn. 19. 


18 
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poet's eye. The Vicitra Marga has been further 
characterised as possessing an unexpressed 
beyond the expressive word and the expressed idea 
(vacya-vacaka-vrllibhyam — vyatiriklasya vākyūrthasya, 
i, 40). It also depicts (badhyate) the nature of objects 
as full of emotional intentions (svabhavah sarasakutah, 
i 41a) stimulated by superior skill on the part of the 
poet. In short, all phases of striking embellishments 
are conspicuously present in this Marga and some 
indescribable artistic excellence prevails throughout 
(kenapi kamaniyena vaici lryenopabrmhitah i, 41c-d). 

Tt will be clear from the above that wide scope has 
been preserved in this Marga for the poets! depiction 
of Rasa, Dhvani and particularly Alamkāra. 'The first 
four verses, i, 34-37 discuss the important part which 
the figures of poetry play in this Marga. Verses 
i, 40-41 determine the place of Dhvani and Rasa 
respectively. From what can be gleaned from the 
character of Dhvani and Rasa here, it appears that 
Kuntaka doesnot differ fundamentally from the Dhvani 
theorists in his conception of these two clements. To 
the: process of abhivyal:ti he explicitly agrees as will be 
clear from his remarks :—tad-atirikta-vyiter anyasya 
vyangya-bhitasya-bhivyaktih Kkriyate (p. 64, 11. 7-8). 
And last of all Kuntaka appears to admit in i, 38-39 
and i, 42 that sometimes the beauty of a poem may 
not be explained in terms of Rasa, Dhvani or any poetic 
figure but the fact remains that the poem imparts a 
profound delight to the reader’s mind. This, Kuntaka 
thinks, is due to the peculiar power of the poets’ skill 
which he. calls 2ktt-vaicttrya and vakrokli-vaicitrya. "This 
vakrokti-vaicitrya, as we have previously seen, runs 
throughout all poetic compositions but it is better felt 
when the beauty of the composition cannot be explained 
in terms of any of the orthodox poetic clements. 
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The four Gunas, which ‘belong to the Vicitra Marga, 
have-been thus characterised :— . 

(1) MĀDHURYA—being itself free from loose- 
ness** (tyakta-Saithilyam i, 44c), it contributes to the 
charmingness of diction (bandha-bāndhuratāigatūm yati i, 
44d) and displays a certain amount of the poets! peculiar 
skill (vaidagdhya-syandi i, 44a). 

(2) PRASADA—It has been defined in two different 
verses. The first verse appears to be a curious blending 
of two contradictory characteristics*"—namely, this 
excellence consists of wncompounded expressions (perhaps 
to ensure a quick grasp of the sense) as well as some 
amount of compactness oja% sprsan=uttinataya vyava- 
sthitah) which he attributes to the presence of compound 
words (ojasah samūsavatī vritih...vrtti on i, 45, p. 66). 
The second definition implies ease of comprehensions 
due to the close connection between sentences just like 
the association between the words*°. 


It will be seen, therefore, that there is very slight 
distinction between the different aspects of the Prasada 
as found in the two Margas. The characteristics involved 
in both of the verses here are almost equivalent to 
those enumerated in the xf under i, 31, in connection 
with the Sukumara Marga. Kuntaka himself explicitly 
lays down that Prasāda as found in the first verse in 
Vicitra Marga is almost the same as that in the 
Sukumara Marga, a touch of Ojas or compactness of 


28. This corresponds partly to Dandin’s Šlesa. 


29. asamasta-fada-nyūsah prasiddhah kavi-vartmani | 
kincid ojah spysan prayah pradsado 'pyatra dyśyate 1 


; 1, 45. 
30. gumakūni nibadhyante vākye vakyantaramy api | 
padanivatra ko'pyesa prasadasyaparah kramah i 

i, 46, 
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structure due to the presence of compounds words being 
only an additional characteristic here (pūrvasmin 
prasūda-lal:saņe saty ojahsamsparsamatram tha vidhīyate 
p. 67). 

(8) LAVANYA—is conspicuously present where the 
words (padaih) which are made up of short and long 
(due to their being immediately previous to some 
conjunct) syllables (rasvaik samyogptrvaisca, i, 47e), do 
not drop the visargas (alupta-visargantaih i, 47a) but are 
closely connected with one another (protaih parasparam 
i, 47b). 

(4) ABHIJATYA—is found where the composition 
is neither too soft (nūts-komalaechāyam, i, 48a) nor too 
harsh (nati-kathinyam udvahat, i, 48b) but itis charming 
by reason of the profound skill of the poet ( praudhi- 
nirmitam, i, 48d). 

Kuntaka remarks that the Gunas attached to the 
Vicitra Marga are practically not much different in 
character from those of the Sukumāra Marga. On the 
other hand, these are the selfsame Gunas with some 
additional characteristics such as have naturally erept 
in on account of the emphasis laid upon the pocts’ 
aharya-kausala.°* But judging independently, it is 
difficult to see how excepting Prasada (which may 
somehow be taken to have developed from the character 
of the same Guna as attributed by Kuntaka in the 
vritē under i, 31), the other Gunas of the Vicitra Marga 
have any likeness with the corresponding Gunas of the 
Sukumāra Marga unless it is conceded that (i) the 


31. For a comparative study of the Gunas in the two Mārgas, 
Haradatta Sarma’s paper on ‘Kuntaka’s Conception of Gunas’ in 
I, H. O. June, 1932, p. 265. 

32. evañ sukumūra-vihitānūm eva gupanam vicitre kascid 
atiSayah sampadyata iti boddhavyam (p. 69). 
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characteristics of Lavanya as shown in i, 47 (Vicitra 
Marga) illustrate the aspects varņa-vinyūsa-vicchitli and 
pada-sandhinasampat as referred to in i, 32 (Sukumara 
Marga), (ii) the character of Ābhijātya as found in the 
first two fect of i, 48 (Vicitra) illustrate the srutipešalatā 
referred to in i, 33 and (iii) the epithet praudhi-nirmitam 
in i, 48 stands in contrast with svabhūva-masyņacehūyam 


in i, 38 because the one demands the poets’ ahārya 
kaušala and the other sahaja. 


The Madhyama Marga, as we have already seen, 
is an admixture of the other two Mārgas. Here, both 
the poets’ natural skill and the power of his artistic 
ornamentation shine equally (sahajaharya-Sobhiv tisaya- 
Salina i, 49c-d), All the charms that are derived from 
the two extreme types of poetry vie with one another 
in this type (spardhaya yatra vartante mūrga-dvitaya- 
sampadah...i, 51c-d) and it is equally attractive to readers 
of all tastes (nanaruci-manoharah i, 51b). All the Gunas 
like Madhurya and others manifest their two-fold character 
(as found in the extreme Mārgas ) and consequently 
enhance the structural excellence. Those who want to 
maintain a high standard of poetic beauty in which a 
natural grace as well as the art of decoration should 
equally thrive, take a special delight in this mode of poetic 
speech like a gallant fellow who practises a neat toilet?*. 


33. «atrūrocakinaļ kecicchaya-vaicitrya-raryake | 
vidagdha-nepathya-vidhau bhujanga iva sādarāh | i, 52. 
arocakinak literally means ‘the discontented’. The simile: 
has been very suitable here. Just as a gallant fellow frequently 
changes his toilet, tests this and that till he thinks himself to be 
properly dressed, the discontented writer also cannot rest satisfied 
with a particular kind of composition. His very nature prompts 
him to follow whatever he finds convenient fur him, it being 
understood, that he possesses the necessary power to adopt both 

the modes of poetic speech according to his sweet will, 
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Besides the group of four Gunas characterising the 
Sukumāra and the Vicitra Margas, Kuntaka enumerates 
two other Gunas, namely, AUCITYĀ and SAUBHAGYA 
which, in his opinion, should be present in all compositions. 
They are common to the three Margas. 

(i) AUCITYA or propriety is’ the striking 
expression in which the excellence of an object is rightly 
depicted**. To observe propriety is an essential factor 
in describing any object and, as a matter of fact, without 
it the poets’ art fails to impart charm. 


In the verse : 
upagiri puruhīūtasyaiga senūnivešas 
latam aparam it odres tvad-balany āvasantu | 
dhruvam tha karinas te durdharāļ sannikarse 
sura-gaja-mada-lekha-saurabham na ksamante i 


V. J. p. 72. 


the speaker wants to express the Majesty of the king 
concerned and this has been done in a fitting way by 
the figure Vyatireka which does not really establish the 
superiority of the king to Indra but describes his 
Majestic glory. Hence, the altsaya involved in the 
figure Vyatireka has not been taken recourse to for its 
own sake but merely to observe the propricty in describing 
the king’s glory. 

Aucitya has been further defined as that quality 
where the object of description is overshadowed, as it 
were, by the excellent or superior character of the speaker 
or the person spoken to**. It consists in imparting 
such peculiarity to the matter of discourse as may appear 


34. Zfijasena svabhivasya mahattvam yena posyate | 
prakūreņa tad aucityam ucitākhyūna-jīvitam | i, 53. 


35.. yatra vaktu} pramatur và vacyam Sobhā'tisūyinā | 
acchadyate suabhūvena tad apy aucityam ucyate | i, 54.. 
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to be in full conformity with.the character of the speaker 
or of the person spoken to. In the verse, 


Sarira-mütrena narendra tisthan— 
nabhasi tirtha-pratipaditarddhih 1 
aranyakopütta-phala-prasutih | 
slambena nīvūra ivavasistah 1 
V. J. p. 73 cited from Raghuvarin$a V, 15. 
the speaker is the sage Kautsa and conseguently the 
comparison of king Raghu (who has completely exhausted 
his wcalth) with the stalk (from which the corn has been 
taken by the sages) is very apt in his mouth. In fact 
Raghu’s comparison with anything else would have been 
out of place under the circumstances described. It is 
necessary to bear in mind that the Dhvani theorists 
judge the importance of aucitya in connection with 
Rasa alone. They frame some binding rules for the 
observance of aucitya or propriety so that the poet 
is not free to write anything he likes but he must carefully 
consider the situation that he wants depict and anything 
that is likely to prove detrimental to it must be 
rigorously abandoned. ‘Thus arises the necessity of 
regulating the character of the vakty, the vacya, the 
bhūva, vibhava and anubhüva ctc., in conformity with 
the Rasa which the poet wants to depict. Any violation 
of this rule of propriety gives rise to a violation . of 
Rasa (rasa-bhanga) or (rasūbhūsa)** and therefore 
it is to be discredited by all means. Even the style of 
composition must be in harmony with the nature of the 
subject. Ksemendra was so much impressed with the 
necessity of the observance of propriety that he wrote 
a separate book, the Aucitya-vicara-careca, in which he 


36. anaucityad rte nānyad rasabhangasya karayai | 
prasiddhaucitya-bandhas tu rasasyopanisat para i 
Quoted in the Dhvanyāloka, p. 145. 
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boldly laid down that aucttya is the very soul of poetry. 
Although Kuntaka’s definition of aucilya is not very 
precise, yet he has maintained its all-important character 
by regarding it as an excellence present in all the 
varieties of kavya. 

(ii) SAUBHAGYA—has been defined under i, 22 
as pratibhi-samrambha-phalabhtitam cetana-camatkūri- 
ivalaksanam—the quality of giving a peculiar delight 
to the mind as a result of the full play of the poets’ 
power. In i, 55 the same thing is meant although in 
an abbreviated form?". In the next verse Kuntaka, 
remarks that this Guna results from the poets’ knowledge 
of all the resources of good composition and as such 
it is an essential factor in poetry. 

It will appear from the above although Kuntaka treats 
of the Guņas in connection with Riti or Marga, he does 
not restrict them to that element alone as has been done 
by the Riti theorists. In fact, his conception of Riti 
itself is much wider than that of Vāmana. Thus, he 
enumerates three Ritis corresponding to the tree distant 
varielies of küvya, classified on the basis of the poets’ 
Sakti, vyutpatti and abhyüsa. Vakrokti, which, in his 
opinion, is the very life of poetry, naturally predominates 
in all the varieties of kāvya and for the matter of that in 
all the Margas or Rītis. Vakrokti, in its turn, has been 
classified into six different varicties, including within its 
wide scope all the important poetic elements of the 
orthodox schools vix Rasa, Dhavani and Alamkāra. 
It follows, therefore, that all the poetic elements (Rasa, 
Dhvani and Alarnkāra) cannot but attach themselves to 
one or other of Kuntaka’s Ritis—a position apparently 
in conflict with that of most of the orthodox theorists. 


37. +... yadarthañı pratibha kaveļ | 
samyak samrabhate tasya guņaļ saubhūgjam ucyate I 
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Kuntaka does not appear to have observed any theoreti- 
cal distinction between the different elements of kavya 
as such and considering the all-important character of 
his theory of Vakrokti, it is idle to expect him to have 
drawn such a clear-cut distinction. Thus, aharya-sobha 
which is the characteristic feature of the Vicitra Marga 
depends mostly upon the employment of poetic figures or 
Alathkaras. Dhvani and Rasa are elements which have 
unhampered scope in all the Margas. The Guna Prāsāda 
as belonging to the Sukumara Marga has been defined in 
terms of Rasa and Vakrokti The Gunas, Saubhagya 
and Aucitya, are said to "be present in all compositions 
irrespective of the fact that they contain Rasa or Dhvani. 
These are facts which will bring home to us the futility: 
of looking for a clear-cut distinction between one poetic 
element and another in the treatment of Kuntaka. He 
has never ignored the othodox elements. On the contrary, 
he has recognised them whenever they came in his way 
but at the same time he is very particular not to establish 
the superiority of one over the others. So long as the 
different poetic elements of the orthodox schools consti- 
tute a particular aspect of his theory of Vakrokti, they 
all stand on the same level—one is never superior to the 
others. In his opinion beauty is beauty ; it ought to be 
judged in its entirety: You may call the decorating element 
of the kavya a Guna or an Alamkàra, that is not of 
essential importance. 


It is also worth mentioning that Kuntaka has tried. 
to keep his Gunas generally free all touch of minor 
technicalities. He has attributed to them broad character- 
istics as far as possible and has enumerated only a few 
of them, leaving it for the readers to judge for themselves 
the various poetic excellences which the poet might 
display. He characterises the ‘Gunas as chayaraicitrya 
(p. 71) or striking varieties of poetic beauty. He appears 

19 
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to hold that by the term guga we should understand 
‘excellence’ which is the usual connotation of the word. 
In the theory of poctry we should mean by it ‘poetic 
excellence’ which inevitably varies according to the fancy 
and imagination for different poets and the taste and 
power of appreciation of the readers. Tt does not brook 
rigid definition or hard-and-fast and stereotyped classifi- 
cation. The merit of a poem depends entirely on the 
individual power and skill of the poct concerned. 
Kuntaka himself has clearly remarked na punah 
sükalyena sat-kavi-kaustla-prakūrūņūm kenacid apt 
svarūpam abhidhūtum paryate (p. 71). 

We should note here that with all his attempts at 
demonstrating this fundamental fact with regard to the 
standards of poetics, Kuntaka’s characterisation of the 
Gunas and for the matter of that of the theory of 
poetry itself lacks precision. We have already seen that 
itis difficult to understand how the second set of his 
Gunas belonging to the Vicitra Marga is a direct 
development from the first set. And even the indivi- 
dual Gunas do not always bring a definite idea of the 
characteristics they represent. It is sometimes difficult 
to distinguish a particular Guna from another in the 
same Marga. For instance, in Sukumara Marga, the 
Guna Ābhijātya serves equally to regale the ear and 
enrapture the heart of the reader and as such it is not 
theoretically different from Mādhurya where the word 
structure possesses, amongst other characteristics, 
$ruti-ramyatva and artha-ramaniyatva. Then again, in 
both the Gunas Madhurya and Lavanya are involved the 
beauty of word-structure and the charm it affords, one 
would like to understand wherein the beauty of structure 
lies and in what different ways the two Gunas work so 
as to delight the reader. The sweet and melodious 
verses which embody the kārtkās and the grand literary 
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style of the vrl which contains an exposition of them 
do not always help the reader to form any definite 
impression except that Kuntaka combines in him the 
rare qualities both of a critic and of a poet. He has 
of course, spared no pains to form a definite and unique 
theory of poetry. Yet his theory has remained indefinite 
to his readers. 

But this is not the fault of Kuntaka alone. If his 
theory is indefinite, the treatment of some of the writers 
of the orthodox schools is equally mechanical and 
confusing. The earlier theorists, in their attempt 
at precision, had made their treatment narrow and too 
much mechanieal (as will be partly evident from the 
individual Gunas of Vamana and Dandin) Kuntaka, 
while trying to keep himself free from such narrowness 
and to form a comprehensive theory of poetic beauty, has 
allowed himself to be drawn into grandiloquent expre- 
ssions and vague generalisations. The exposition of the 
Dhvani theorists, in spite of their attempts to explain 
the deeper aspects of poetry, is sometimes so confusing 
that the student of the Alarhkara-Sastra finds himself 
puzzled-when he is lost in the ten thousand four hundred 
and fifty five varieties of Dhvani and the divisions and 
subdivisions of Utpreksa.°* We must not forget that in 
the treatment of one who, on principle, keeps an eye on 
the scope of individual power, some amount of vagueness 
and lack of precision is bound to come in just as, on 
the contrary an attempt at precision inevitably shuts 
out the scope of broad generalisation. It is, therefore, 
fair to admit that each theorist has formulated his 
theory in the best possible way he could and we shall 
be easily reconciled to all minor defects of every 
writer if we remember a plain but indisputable fact that 


38. cf Kavyaprakasa, sūtra 65, ch. IV. and Sahityadarpana. 
(Kars 686-91) ch, X, respectively. 
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nay, impossible, task of formulating a definite theory 
about something which is by its very nature indefinable. 
It may he safely asserted, therefore, that the defects 
spoken of do not greatly minimise the importance of 
Kuntaka's treatment. On the other hand, due credit 
must be paid to him for being the only writer in the 
whole range of Alamkàra literature to have touched 
upon the element of individuality in poetic composition 
—a question altogether ignored by the orthodox theorists. 
But the sturdy independence, which prompted him to 
formulate a novel theory of Poetics without adhering to 
the teachings of the orthodox schools, was responsible 
for his failure to attract any following in the later history 


of the discipline. 


B 
BHOJA 


Bhoja, author of the Sarasvati-kanthibharana* appears 
to follow a tradition quite different from the orthodox 
speculations although his treatment maintains in many 
places, unmistakable traces of the influence of most of 
his predecessors of the pre-dhvani schools. His work 
is undoubtedly a compilation like the Alathkara portion 
of the Agnipurāņa of which we shall treat later on. 


I. Here we shall discuss Bhoja’s treatment only so far as 
is found in this book. It has not been possible for us to utilisé 
hig other work, the Šrūgāra-prakāša, „a manuscript of which is 
lying only in the Govt. Oriental Mss, Library, Madras, 
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But although he has not been able to weave any theory 
worth the name due credit must be given to him for 
presenting us with the traditional information and 
explaining it profusely with eopions illustrations chosen 
from the earlier texts of Sanskrit Literature. 

In his definition of kūvya (nirdosam guņavat kavyam 
alamkürair alamkrlam. rasūnvitam...... i 8) he mentions 
the different elements of poetry somewhat uncritically. 
Although he mentions Rasa in his definition, he does 
not, appear to assign to it a more important place than 
to Guna and Alamküra. It is needless to mention that, 
like all other writers, he requires kārya to be kept clear 
of Dosas and in the very first chapter of his work he 
deals with Dosas that are to be carefully avoided. As 
a matter of fact he would recommend no one to the 
composing of poctry who has not qualified himself by 
properly understanding the characteristics of the 
different Dosas belonging to pada, vakya and vakyartha* 
The Dosas are enumerated as sixteen under each of 
these three classes, but we are not directly concerned 
with them here excepting the Aritimat set of vakyadosas 
i, 19-20. The Aritimat, as the very name indicates, 
serves to make Riti defective by the prominence given to 
the viparyayas or opposites of some standard excellence 
in a composition. This set of Dosas has been divided 
into three classes according as they belong to the sphere 
of the word, the sense or both?’ “To each of these three 
classes belong three individual Dosas so that we have 


I. evañ padanam vākyūnām vakyarthanam ca yah kavih | 
dosan heyatayā vetti sa kūvya kartym arkati | i. 58. 

2. guņūnūm dy$yate yatra Slesadinam viparyayah | 
aritimad iti prahus tat tridhaiva pracaksate |) 
Sahdarthobhaya-yogasya pradhanyat prathamam tridha | 
bhittua Slesadi-yogena punas tredhopajayate 1 i, 28-29. 
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altogether nine viparyaya-dosas corresponding to the 
nine out of ten standard excellences of Dandin. Itis 
interesting to note, in this connection, that Bhoja really 
deals with two sets of Gunas, viz, (1) one set of nine 
Gunas in connection with the Ritis and (2) an indepen- 
dent set: of twenty-four Guņas. The first set of nine 
Gunas, however, also appears enumerated by the same 
names in the other set but that it forms a separate set 
by itself is clear from the fact that the nine Gunas 
mentioned under this set do not often bear the same 
characteristics as the nine enumerated in the other 
set. These nine Guņas mentioned in connection with 
the Ritis have not, however, been exactly defined or 
characterised but their nature and function have to be 
comprehended by implication from the Aritimat set 
of Dosas which are said to be the viparyayas of these 
Gunas. 


From the manner of Bhoja’s treatment of the 
Arītimat set of Dosas, it will appear that regarding the 
Gunas that are attached to the Ritis, Bhoja’s views are 
almost similar to those of Daņdin. The following 
table of Bhoja’s viparyayas will show to what extent 
Bhoja has been directly influenced by Dandin in the 


matter :— 


viparyaya-dosas A tee Corresponding Gunas 
deducible from them. 


I. Šithila (looseness) 


(illustration—same as Slesa (compactness) 
Dandin’s i, 43.) 
IJ. Visama (un-evenness) 
"(illustration—same as Samatā (evenness) 
Dandin’s i, 48.) 
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III. Kathora (harshness)? 
(illustration—different Saukumāryya  (soft- 


from Daņdin's)* ness to be distinguish- 


ed from loose 5 
IV. Aprasanna (Farfetchedness) mess) 


(illustration—same as Prasāda (Lucidity) 
Dandin’s i, 46) 
V. Neyartha (inference of sense) 
(illustration— same as Arthavyakti (explicit- 


Dandin’s i, 74) ness of sense). 
VI. Gramya (vulgarity) 
(illustration—same as . Kanti (dignity or 
Dandin’s 1, 63) agreeability) 


VII. Asamasta (absence of com- 


pound words) Ojas (abundance of 
(illustration—taken from compound words). 
(Dandin's madhurya- 
viparyaya i, 59) 
VIII.  Anirvyüdha (incompletness) 
(illustration—own)* Mādhurya (sweetness) 


3. saukumürya-viparyasat kathora upajayate i, 32. 
4. asitartitug adricchit svah-ksitam patir advidyk 
amidbhih Subhradrgdrstair dvigo jeghniyisista vah 1 
i, illustrative verse 43. 
atrūti-kathavatvūd asaukumūryan supratitam eva, 

The above verse has been cited from Bhāmaha i, 46, where 
it appears as an illustration of a non-technical Dosa, vix,, Gudha- 
Sabdabhidhana, he meaning is hidden in the sense that it is 
arrived at in a round-about way. For instance, asižartituž means 
“the son (tuk) of one who has ( i. e, leaves behind ) a black (asita 
=not white) path (yéi). Bhoja, however, judges the Dosa here 
from the point of view of bandha alone. 

5. See pp. 72-3...ch. V. where the question has been dis- 
cussed in connection with Dandin’s Sukumāratā., 

6. nakhinam ca nadinam ca Spyginam Sastra-payinam | 

višvūso naiva kartavyah strisu raja-kulesu ca | i, ill. v. 48. 
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IX. Analamkara (want of strik- 
ingness) 
(illustration—own)” Audarya (elevation) 


Tt may be seen from the above table that the Aritimat 
set of Bhoja’s Dosas numbers nine instead of ten 
because of Dosa corresponding to the Samādhi-guņa of 
the Riti theoristsis lacking in his enumeration. Most 
of the viparyayd-dosas of Bhoja correspond generally 
in form. and spirit to the viparyayas of Dandin and he 
quotes very often the illustrations of particular viparyayas 
from the latter’s treatment. Daņdin's Grāmya-doga is 
the viparyaya corresponding to his arthamadhurya, 
whereas Bhoja treats it as a viparyaya of Kanti which 
could not be justified if Bhoja’s Kanti were to imply, 
like Dandin’s, absence of the unnatural. It is likely, 
therefore, that in Dandin’s Kanti Bhoja lays emphasis 
upon the expression sarvayagat-kintam (—agrecable to 
the whole world......Dandin, i, 85), whereas Grāmyatā 
implies a manner of expression in vogue the unsophisticated 
people, ‘Creatirig à sense of aversion in the cultured 
class alone. We have seen that Dandin did not mention 
any vdparyaya corresponding to his Audārya-Guņa 
since the particular Guna was, in his opinion, to be 
seen in both the Gauda and the Vaidarbha modes. The 
want of striking charm involved in Bhoja’s Analankāra 
las been explicitly stated (a, i, i, 42-43) to be due 
to the absence of any expression of some high merit 
or of any praiseworthy epithet as involved in Dandin’s 
Udarata (i, 76 and i, 79). Bhoja’s illustrative verse 
dirghapuccha etc. of this Dosa contains some insignificant 
epithets and in this sense it may be justified as an 


7. dirghapuccha$ caluspadah kākudmūīi-llamba-kambalaļ |. ' 
gorápatyam bali oardas trņam atti mukhena salı | 
i, ill, v. 49. 
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appropriate illustration of the viparyaya of Audarya. 


Bhoja’s idea of Dandin’s Mādhurya was surely ill- 
conceived. If Dandin’s Madhurya 


clearly implies 
(i) absence of vulgarity and (ii) a Special type of 
Anupr 


āsa, it is really difficult to say how the illustrative 
verse nakhinüm ca ete. in connection with Bhoja’s 
Anirvyüdha-dosa contains viparyaya corresponding to 
that particular Guna. Is it to be understood that the verse 
in question is defective because it contains varņūnuprūsa 
accepted, according to Dandin, in the Gauda mode instead 
of Srutyanuprasa accepted in the Vaidarbha? This is a 
fine logic indeed! Surely Bhoja does not specifically 
mention that a deviation from the Vaidarbha mode 
gives rise tothe Aritimat set of Dosas! From Bhoja’s 
vrllt® it seems that he does not take Madhurya in the 
techical sense in which Dandin has understood it 
but generally means by it ‘a sweetness of sense’ which 
in his opinion, is lacking in the verse in question. 
Besides, the verse possesses, in Bhoja’s opinion, 
a lack of uniformity due to the use of different vibhkarktis 
in connection with the same word viśsvāsa. This 
appears to correspond rather to the viņaryaya of 
Vamana’s Samatā ( p. 101 above ) and not at all to that 
of Daņdin's Mādhurya. Bhoja's guotation, therefore, of 
Dandin’s definition of Madhurya in this connection 
becomes altogether meaningless. It only shows that 
he has lost the spirit of Dandin’s treatment. Lastly, 
it is also difficult to see why absence of compound words 
involved in the vtparyaya of Ojas should be a defect 
of poetry. Even if it beso, Bhoja’s attempt to support 


8. ..nakhinam ca nadinam ceti sasthyantac caka:ema riter 
upakrame $rhginaüm Sastra-paninam iti cakāra-nirvūhāt strisu 
rājakulesu ceti sasthi-parityagad amadhurārthatvācca madhurya- 
viparyaya-namayam Sabda-pradhano guņa-viparyayo dosah. 

p. 29. under ill, v.i. 48. 
20 
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his position by the particular quotation from Dandin 
_ (Bh. i, 37=D. i, 60) is curious. Why should the verse 
smarah khara khalah kantak ete. (Bh. i, ill. v. 47=D. 
i 59) be discarded as an example of Asamasta-dosa on 
the ground that there are bandha-parusya and bandha- 
šaithilya involved in it? Itis likely that Bhoja himself 
was conscious of his weak point that absence of 
compounds as such does not render a poem defective 
and so he rejected Dandin's verse smarah kharah etc. 
in consideration of the fact that it gives rise to some other 
defects, namely, bandha-saithilya and bandha-parusya. 
But admitting the fact that these viparyayas, as a class of 
veritable Dosas, do not attach themselves to any 
particular Rīti, why should the daksinatyas be specially 
mentioned as disapproving of this kind of composition 
(ato naivam...daksinatyah prayusijate...1, 31c-d) ? 


In spite of such discrepancies there can hardly be any 
doubt that Bhoja was indebted to Dandin in evolving 
this set of Dosas and in his conception of the corres- 
ponding set of Gunas. These Guņas, in Bhoja’s 
treatment do not appear to form the inseparable 
characteristics of any particular Riti but they are common 
to all the Rītis. The Rītis in general would suffer 
from deficiency if, instead of the Gunas, there viparyayas 
were present in them. It is for this that these v7paryayas 
constitute a set of Dosas of which the name has been 
rightly given ās Aritimat. We have already seen (Ch. V. 
pp. 60-61 fn.) that there is a marked difference between 
the treatments of Dandin and Bhoja regarding the 
application of the viparyayas. Bhoja accepts vatparītya 
or opposite as the only meaning of vzparyaya and 
whatever possesses a characteristic opposite to that of 
a Guņa is a Dosa. On this point Bhoja’s indebtedness 
to Vāmana also cannot be doubted. Vamana’s dictum 
guna-viparyayatmano dosah influenced him to a great 
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extent and led him to the extreme position that the 
viparyayas of the standard Gunas do not sometimes 
create a separate Riti as Dandin thinks, but form a 
distinct set of Dosas which are detrimental to all Ritis. 


Bhoja’s treatment of the Ritis is somewhat unique. 
He does not treat Riti as a separate element of poetry 
but includes it under the $abdalamküras* which appear 
in chapter II of his work. He gives a derivative defini- 
tion of the term Riti and takes it to be synonymous with 
Marga which he deseribes as the way or manner of 
composition which the people of Vidarbha and other 
lands follow.!° The spirit involved in Bhoja's Riti, 
therefore, partly approximates Kuntaka’s Marga which he 
understood to be kaviprasthūna-hetu oft ‘mode of poetic 
practice’ although the scope of the element differs in the 
treatment of the two writers—Kuntaka’s Marga being 
elastic in character, Bhoja’s Riti comparatively limited. 
He maintains a larger number of Ritis than any other 
writer of repute. We have seen that Dandin dealt with 
only two amongst many ways of speech vix. Vaidarbha 
and Gauda. To this Vamana added a third—Pāficālī, 
all the Rītis in the treatment of both being determined 
by the absence or presence of certain standard Guņas. 


ee S ee 


9. This perhaps indicates Bhoja's sense of consistency as 
compared with the writer of the  Alamkara portion .of the 
Agnipurāņa. We have seen that in his definition of poetry 
Bhoja mentions all the main poetic elements excepting Riti and 
Dhvani both of which have been, in fact, included under the 
Alamkàras. lhis procedure, although open to criticism is not 
Without its own merit, for admitting the fact that a proper 
definition of poetry requires a mention of all the essential 
elements. Dhoja's treatment later on has been quite in confor- 
mity with his definition of poetry. 


10. vaidarbhadikrtah fanthūh kūvye marga iti smytaļ | 
rin gatav iti dhatoh sū uyutpaityā ritir ucyale | ii, 27. 
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Rudrata enumerated four Rītis adding one Latiya to 
Vamana’s enumeration but his Ritis were determined 
chiefly by the absence or presence in varying degrees of 
compound words. Bhoja’s Rītis are six in number, 
namely, Vaidarbhī, Pāficālī, Gaudīyā, Lātīyā, Āvantikā 
and Magadhi, the last two-being added to the enumeration 
of Rudrata. It is to be noted that Bhoja’s Ritis are 
determined both by the presence or absence of certain 
standard excellences as in the treatment of the Riti 
theorists and of compound words . as in Rudrata. This 
is not surprising because his work being encyclopaedic 
in character attempts at compiling the views of different 
theorists. Thus (1) the Vaidarbhi Riti is marked by a 
few compound words and presence of all the Gunas.**. 
(ii) The Pāficālī may contain compounds of not more 
than five or six words. The Gunas Madhurya and 
Saukumarya should predominate therein, but in any case 
Ojas and Kanti must not be present in it.'* (iii) The 
Gandi Riti should contain long compounds and the 
Gunas, Ojas and Kanti should prominently shine in it.'* 
(iv) The Avantikà again is an intermediate type between 


II fatvūsamūsā niļšesa-Slesūdi-guņa=gumphitā | 
vipaīicī-svara-saubhūgyā vaidarbhī rītir isyate | ii, 29. 
The attribute vipaticivarasaubhagya is probably to imply a 
harmonious unification of all the poetic excellence in this Riti. 
12. samasta-baītcasa-padūm ojah-kanti-vivarjitam | 
madhuram sukumārvū ca paticalim kavayo vidu | ii, 30. 


13 samastatyudbhatapadam ojah-kūnti-guņūnvitūm | 
gaudiyeti vijānanti ritim riti-vicaksapah |. ii, 31. 

It is interesting to note that Bhoja's definitions and inter- 
pretation of the Ritis Vaidarbhi, Gandiya and Paiicali are almost 
similar to the characteristics of these Ritis cited by Vamana 
( under i, 2, 11-13.) in support of his own definitions. The 
tikākūra was also rightly under the impression that Bhoja 
maintained fully the tradition of Vamana, 
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Vaidarbhi and Paficali—it admits of compounds of three 
or four words and there is perhaps no hard and fast rule 
regarding the presence of Gunas.** (v) Lātīyā is a 
peculiar admixture of allthe Ritis. It is perhaps meant 
that a particular few or all the Gunas may be present in 
it, and may be marked by compound words of all variable 
length.'* (vi) Magadhi is a defective mode of speech 
where uniformity is lacking throughout the composition, 
ie. where the composition begins with a particular Riti 
but it breaks in the interval, making place for some other 
Rīti.'* 

From the above sketch it seems that by the addition 
of the last three Ritis, namely, Lātīyā, Avantika and 
Magadhi Bhoja has practically made no improvement 
upon any of his predecessors. The first -three Ritis, 
Vaidarbhi, Paiicali and Gaudīyā have been distinctly 
characterised but the nature of the last named Ritis is 
not clearly understandable. The remark that a particular 
Riti is the admixture of all other Ritis or that it stands 
midway between some other Ritis is either meaningless 
or it unnecessarily enlarges the scope and classification 
of Ritis indefinitely. It appears that some political 
significance has been attached to Bhoja’s Ritis. Bhoja 
was himself the Lord of Avanti and probably this was 
the only reason for naming a Riti after the land ruled 
by him.'' 

The distinction between Bhoja’s Gunas and Alarikūras 
is not at all well-marked. Although he remarks that 


AMA 


14. antarūle tu paticali-vaidarbhyor-ya'vatisthate | 
sa'vantika samastaih syād dvitrais tricaturath padath 4 
ii, 32. 
15. samastaritir vyamisra latiya vitir ucyate | ii, 33a-b. 
16. purva-riter anirvahe khandarilis tu magadhi | ii, 33c-d. 


17. vide S. P. Bhattacharyya, The Gandi Riti in Theory 
and Practice (1. H. Q. June, 1927, pp. 376-394). 
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the Gunas occupy a more important place in poetry 
than the Alamkaras'*—his treatment does not in any 
way support his position. From his definition of poetry 
it does not appear that he assigns any special importance 
to any particular element of poetry but that he is going 
to incorporate somehow all the elements in his treatment. 
He has, of course assigned a definite place to Rasa in 
his definition of poetry. With the developed scheme of 
Poeties of the Dhvani school before him he could not 
be so indifferent as to ignore entirely the prominence 
of Rasa, but he does not seem to give to Rasa 
a theoretic and systematic position in his scheme 
of Poetics. He does not admit its connexion with Dhvani 
which he included under a particular Guna, vix.— 
Gambhirya! His nonacceptance of the importance 
of Dhvani, his detailed treatment of external of poetry 
and consequently his failure to correlate Rasa with other 
elements of poetry, his borrowing from early writers 
but failure to realise the spirit of their treatment made 
his work so unsystematic and uncritical that he could not 
create a school of opinion nor attract any following 


in later times” Ri 


18. alamkytam api Sravyam na kavyam guņavarjitam, | 
guņa-yogas layor mukhyo gunalamkara-yogayoh Vi, 59. 

19. Vidyanatha and Prakāšavarsa are the only writers 
who have followed Bhoja's scheme of the Gunas. In the chapter 
entitled Gunaprakarana of his work, Vidyānātha repeats both 
in spirit and expressions the definition of Bhoja’s twenty-four 
$abda-guņas discussed by him to belong to the artha as well 
(eiesūru guņānūm artha-gatatvam api kecid icchanti p. 334. 1.3). 
Evidently he is referring here to the treatment of Bhoja and 
it appears that he himself does not like to discuss the arthagunas 
separately. It deserves to be noted in this connection that 
Vidyānātha makes a very pertinent remark that all the Gunas 
enumerated by him are not universally treated as positive 
excellences (gyxalvar ua sarvasaimmatam P. 322, 1.9) because 
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Bhoja has nowhere given a general definition of Gunas. 
or of Alamkaras but they have been roughly treated as. 
embellishments of poetry generally. We are not told 
which element in what particular way adorns poetry so 
that there is nothing to prevent us from treating certain 
Gunas as Alarkāras and vice versa. On this point 
Bhoja’s peculiar position will be still more evident if: 
we just consider his treatment of the Rītis. The Riti- 
has been treated as one of the Sabdilamkaras and‘ the. 
Gunas play an important part in his conception of Riti 
but the term has been used also in connection with a 
particular Guna. Thus, Bhoja’s position clearly resolves 
into the curious proposition that some particular 
Alamkāra 4e. the Riti is determined by the presence. 
of certain Gunas, which is an impossibility if the two 
elements are taken to embellish poctry in two different 
ways. It would appear, therefore, that in spite of his 
direct assertion to the contrary and his quotation of 
the verse yadi bhavati vacaá cyultam gunebhyah ete. 
following the lead of Vamana, Bhoja really observes no 
theoretical distinction between Gunas and Alamkāras 
as external embellishments of poetry. 


He classified the Gunas into three classes (i, 60 ) 
namely (1) bahya, (2) abhyantara and (3) vaišesika. 
"The first set corresponds to the Sabdaguna of earlier 
writers; the second to arthaguna; and those that come 
some of them contain merely ‘absence of fault’ (dose-parihara- 
&alvena guyatvam ibid, 1.7) and as such they are less charming 
than those which enhance the poetic effect on their own 
account (svafa eva carulvalisayahetavah—ibid, 1.8). PrakaSavarsa 
appears to. follow Bhoja ‘closely throughout his work. Hut 
he accepts twenty-two Gunas each of sabda (ii, 7-23) and artha 
(ii, 24-35) in place of Bhoja’s twenty-four omitting Gati: *and 
Praudhi fiom his. enumeration. “The number of Bhoja’s 
Vaisesika-guņas however, he has retained all right. 
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under the third set have not been treated by the orthodox 
writers as a class of technical Gunas. They were 
originally Dosas and have now ceased to be such owing 
to some special circumstances for which they are called 
specific ( vatšestia ) Guņas”?. In the enumeration of 
this third set of Guņas one cannot doubt Bhoja’s 
indebtedness to early writers like Bhamaha and Dandin 
who had already admitted the possibility of accepting 
certain Dosas in poetry as valid under particular 
circumstances. Wamana’s teaching that Gunas and 
Dosas of poetry stand in opposite relation to each 
other led Bhoja further to understand, by implication, 
that whatever ceases to destroy the effects of poetry 
becomes a Guna. The number of the technical Gunas 
treated by Bhoja is twenty-four and each of them belongs 
to šabda and artha. They may be given as follows :— 


Sabdaguna Arthaguņa 
(i) Slesa—coalescence (i) the quality of be- 
of words (sušlista- ing wcll connected 
padatā i, 66a) (susūtratū) in the 
sequence of events 
(samvidhanc i, 
78di?* 
(ii) Prasāda :—use of iii) Clarity of sense 
words of which the (prakatyam artha- 
sense is well-know sya i, (9a) 


( prasiddhūratha- 
padatvam i, 66c) 
eee - 
20. bahyah šabdaguņūs tegu cantaras tvartha-samšrayūļ | 
vaisesihas tu te ntinam dosatve'bi hi ye gunüh | 
i, 61. 
21. The spirit involved in this Guna and the illustration 
given of it correspond exactly to those of Vamana’s arthaSlesua 
(see ch. VJ, pp. 99-101 above). 
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Sabdaguna Arthaguna 

(iii) Samata—absenceof (iii) Nonrelinquishment 
unevenness (avais- of the sequence of 
amyena bhananam) ideas (avaisamyam 
- in the three struc- kramavatüm, i, 
tures** 79c)*? 

(iv) Mādhurya— distinct- (iv) Placidity — (lit.— 
ness of words | absence of severi- 
(prthakpadatā i, ty) even under 
68a, Vāmana iii, 1, : the influence of 
20) arising from anger ete. (krodha- 
the absence of dūvapyatīvralū ` i, 
sandhi. ` 80b)** 

(v) Sukumāratā—abse- (v) Absence of harsh- 
nce of harshness ness če. tenderness 
due to the use of of ideas (anisthu- 
mostly soft sylla- ratva i, 80c) 


bles. ( anisthura- 
ksara-prayam i, 68c 


=Dandin i, 69) : 

(vi) Arthavyakti— com- (vi) Faithful descrip- 
pleteness of the tion of the nature 
sentence from the of things ( svarū- 
words uttered (san- pasya sūksūtkatha- 
pūrņa-vākyatvam,i, nam i, S1a-b)** 
69a)?° 


22, This reminds one of Dandin i, 47. (ch. V, pp. 65-67 
above). AER 

23. cf. Vamana, ch. VI, pp. 101-2 above. 

24. cf. Agnipurana, ch. VIIc, below. 

25. It corresponds partly to Dandin's Gona of the same 
name (see ch, V, pp. 73-76 above). 

: 26. cf. Vamana's. arthaguya Ol the same name, ch. VI, 
pp. 166ff. above. 


21 
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Sabdaguna 


(vii) Kanti—Richness of 


words giving rise 
toa dignity in the 
composition ujjvala- 
tvain bandhasya à, 
69c)*" 


. (viii) Audaryya — liveli- 


ness in the compo- 
sition (vikatüksara- 
bandhatvam i, (0)? * 


(ix) Udāttatā—mention 


of worthy epithets 
(Slaghyair višega- 
nair yogah i, 1)e= 
Dandin’s Udāra in 
i, 79a). 


(x) Ojas—superabund- 


ance of compound 
words (samüsa-bha- 
yastvam i, Tla= 


(vii) 


(viii) 


(ix) 


non 
Ld 
+ 


Arthaguņa 
Conspicuous pre- 
sence of Rasas 
dipla-rasatvam i, 
81ce— Vāmana iii, 
2, 14) 


Grandeur of glory 
( bhūtyulkarsa i, 
81d) 


Nobleness of in- 
tention (ūšayasya 
utkarsah i, 82a) 


Emphatic asser- 
tion of a certain 
statement (svadh- 
ga-vasuüyasya ar- 


Dandin, i, 80a) thegu višesah=l 

i, 82 c-d) 
(xi) Aurjitya—compact- (xi) Expression of 
ness of structure anger gone to 


( gadhabandhata i, 
71 b = Vāmanas 
šabdaguņa Ojas iii, 
1,5) 


excess (rüdhüha- 
mkūratū i, 83a— 
Dandin's Urjasvi 
Almnkara ii, 275 


0) 


t 


27. This is akin to Vāmana's Sabdakanti (ibid). 


28. It reminds one of Vamana iii, I, 22 (ch. VJ, p. 106 
above). ; 
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Sabdaguna 

(xii) Preyas—an agrec- 
able statement 
(priyatarakhyanam 
i, 71e=Dandin’s 
Alamküra of the 
same name ii, 275a) 


(xiii) Suáabdata— proper 
use of nouns and 
verbs .6. gramma- 
tical correctness. 
(suptinam vyutpal- 
tihi, 72a=Bhamaha 


i, 14c) 


(xiv) Samādhi —- Trans- 
ference of the qua- 
lities of one to the 
other (anyadharmā- 
nām yad anyatra- 
dhiropanam i,72c-d 
=Dandin i, 93) 


(xv) Sauksmya—Use of 
words in which is 
involved a subtlety 
of sense (antahsamn- 


jalparupatvam — i: 


73a) 
(xvi) Gambhirya — The 


quality of contain- — 


ing all concepts of 


Arthaguna 


(xii) Preference of a 
particular object 
( arthesvabhistata 
i, 83b) 


(xiii) Use of auspicious 
expression for 
inauspicious idea 
(dūruņesu adūru- 
narthaparyayah i, 
83 c-d)** 


(xiv) Recourse to a 
pretext ( vyājūva- 
lambanam i, 84a) 
in order to justify 
one’s position. 


(xv) Comprehension of 
one’s inner feeling 
from external 
gestures sūksmū- 
rthabhidarganam 
i, 84c) 


(xvi) Dependence "upon 
the rules of 
Sastra. ($ūstrārtha. 


.29. It corresponds to. one. of the Gunas in the Agnipurana 
i.e, the ubhaya-guya Prāšastya in 346/21-22 (cf. ch, VIIc below), : 
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Sabdaguna 


Dhavni ( dhvani- 
matta i, (3c) 


Arthaguna 


savyapeksatvam, i, 
852)? 


(xvii) Vistara — analytic (xvii) a gradual. mani- 


expression of idea festation of the 

( vyāsena — uktih i, : intended Sense 

(3d)! (arthavikāšah i, 
850) 


(xviii) Brevity in which 
an extensive topic 
is expressed in a 
single sentence 
(arthasya sam- 
vrtih i, 85d) 


(xviii) Sanksepa—Synthe- 
tic expression of 
idea (samūsenūbhi- 
dhanam i, T4a)** 


maa 


30, This perhaps refers to a composition where the 
meaning is clear to the reader only when he knows the 
technicalities involved in the injunctions of šūstra, As for 
instance the meaning of the given verse. 

maityyūdi-citta-parikarmavido vidhaya 
Aleša-prahūņamiha labdha-sabījayogāļ | 
khyūtini ca sattva-puruganyatayadhigamya 
vanchanti tam api samadhibhrto niroddhum || 
L . LI fie - 
i, ill: v. 114 cited from Šišupālavadha, IV, 55, 


will not be intelligible unless one knows the meaning of the 
philosophical terms mattrya-k/eSa etc. 

31. It is akin to Vāmana's third variety of az/AapraudAi 
(see ch. VI, p. 95 above). 

32. This is partly equivalent to fourth variety (samasa) 
of Vamana's arthapraudhi with this difference that whereas in 
Vamana's Samūsa several complete sentences are shortened 
into a single sentence by convenient grammatical forms, here 
great incidents which would otherwise have been described 
at length are expressed briefly in a single sentence or a half verse, 
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Sabdaguņa 


Sammitatva — the 
use of exactly as 
many words as are 
required to under- 
stand the sense 
( yavadarthapada- 
tram i, (4c)** 


(xx) Bhāvika— utteran- 


ce out of a deep 
emotion  (bhavato 
valyavrttih i, 75a) 


(xxi) Gati—orderly se- 


(xxii) 


quence of ascent 
and descent (ūrohā- 

varohayoh kramah 

i, 79c-d— Vāmana's 

Sabdaguna Samadhi, 
iii, 1, 12) 


Riti — continuance 
or maintenance of 
the original manner 
(upakramasya nir- 
vahah, i (62)? * 


Arthaguna 


(xix) ‘Suitability or 


exact matching of 
word and sense 
(Sabdarthau gatra 
tulyau stah i, 86a) 


(xx) A trend of speech 


having a, particu- 
lar intention in- 
volved in it. 

( sabhiprayolti-vi- 
nyüsah, i, 86e) 


(xxi) Comprehension of 


one meaning from 
another  (arthaüd 
arthinatarasyiv- 
agamah=i, 87a-b) 


(xxii) The sequence of 


actions from the 
very beginning 
( utpattyādikriyā- 
kramah i, 87d) 


————————————— 


33. lt appears to correspond to Vamana’s arthaguya Prasada 
(see ch. VI, pp. 99 above). 


34. lt possibly contains an absence of Prakrama-bhangadosa, 
and it appears to approximate Sabda-samala of Vāmana (ch. VI, 
PP. 101-2 above) which involves a uniformity in the beginning, in 
the middle and at the end, 
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Sabdaguna Arthaguna 
(xxiii) Ukti— a particular (xxiii) Bringing out the 
cleverness of sense intended 
speech (visistt with some amount 
bhanitih i, (6c) on of delicacy so as 


which perhaps a to avoid any vul- 


statement can be garity ( yadi svàr- 


made to the point. tho bhangyt 
bhavyo’ bhidhiyate 


i, 88a-b)** 

(xxiv) Bringing out the 
sions involving a intended meanings 
depth or maturity of (vivaksitürlha-nir- 
sense ( ukte part- vühah i, 88c) in 

` pūkal,i, Tta) short clauses con- 

sisting of finely 
chosen words and 
expressions? ° 


(xxiv) Praudhi — expres- 


Bhoja then proceeds to discuss the third set of his 
Gunas, namely, those that are Gunas in spite of being 
faults. Like the Dosas, the vaišesika Guņas have been 
classified into three classes according as they belong to 
(1) the pada, (2) the vakya and (3) the vākyārtha. We 
shall discuss here the vaišegika Gunas corresponding 
only to the padadosas just to ascertain the general 
character of this set of Bhoja’s Gunas. The other two 


mo I O O 
35. This seems to correspond fo Vāmana's arikaguņa 


Udāratā, defined as agrūmyatvam (ch. VI, p. 106 above) Bhoja's 
illustration too, (wam evazi-saundazya etc ), is the same as that of 
Vamana’s Guna just mentioned, It appears that his expression 
bhvaya in Bhoja's arikaguņa Ukti brings in the idea of absence of 
vulgarity. 

36. Ramsinha explicitly remarks: saver abhimatasya 
dhūyaso'py arthasya slvapenaiva vakyena pratipadanam praudhik 
(coni, on i, 88z, p. 74). 
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classes may better be studied in connection with the 
concept of Dosa. As these do not constitute a technical 
set of Gunas, later writers call them Guņas only 
secondarily and they rightly treat of them in the chapter 
of Dogas the character of which should be first ascer- 
tained in order to understand the secondary Gunas. 
In ordinary circumstances harshness, superfluity, vulgarity 
etc. should be avoided in poetry as distinct faults but 
when expressions involving them are used in anger or 
for the sake of a particular metre or when uttered by 
vulgar persons respectively, they do not produce the 
same amount of aversion in the reader; they rather fit 
in with the character and temperament of those who 
use them. Since the propriety (aucitya) which is the 
most important thing in poetry is not disturbed, later 
writers called these not Dosas but Gunas, although they 
did not mean to include them under the technical class 
of Gunas. But Bhoja has gone one step further and 
has boldly asserted that these are Gunas not by 
sufferance but in reality since under circumstances 
already noticed they do not destroy poetic effect but 
rather enhance it, and whatever enhances poetic beauty 
is its Guna. We should remember in this place that like 
the $abda—and artha-gunas, the Vatšesika-Guņas too are 
twenty four in number under each set. The following 
table will show under what circumstances the padadosas 
constitute the varsesika class of Gunas in  Bhoja's 
opinion. 


Name of Its character When tt becomes 
the Dosa a Guna 
I. Asidhu grammatically in- in imitation 
correct ( sabda- (anukaraņe i, 91 c). 
Sastra-viruddham 
i, 7 a) 
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Name of Its character When tt becomes 
the Dosa a Guna 


IL Aprayukta that which is not in imitation (anuka- 
admitted by poets rane i, 92b)*” 
in usage (kavibhir 
na prayuktam i, 


7c) 

III. Kasta unpleasant to the in abuses or harsh 
ear (ruter asu- utterances (durva- 
khadam i, 8a) cakadisu i, 92d)** 


IV. Anarthaka a particle which is  inconnection with 
used only to verbal figures like 
complete a foot yamaka (guņatvam 
Of a verse (pūda- anumanyaite 
pūraņamūtrā lasyāpi — yamaka- 
rlham i, 8c) i.e, digu i, 93 c-d). 
redundant or 
superfluous. 


37. In the opinion of Mammata, Aprayukta, involves a word 
which, though formally correct, is not admitted by poets into 
usage (under sūtra 72, p. 270). He does not consider it to be a 
fault if it occurs in the poetic figure Slesa (under sūra 81, p. 419). 


38. Mammata_ calls this Dosa Srutihetu (suira 72) as also 
hastatva (wrtli on sūlra 81, p. 423). In his opinion this Dosa 
becomes an excellence (1) when the speaker (va4/7) or the person 
spoken to (pratipadya) is a grammarian (vaiyakaraya) and (2) when 
Raudra Rasa is being depicted in the composition (vrZZ under 
sutra 81,p.423). Višvanātha further narrows down the scope 
of this Dosa by remarking that it is also a Guna when the speaker 
is overcome with anger. (krodha-samuyukic...kar $892) or when 
the subject matter is of a dignified nature (vacye samuddhate... 
kar 589 b). 
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Name of Its character. When tt becomes 
the Dosa. a Guna. 
V. Anyārtha having a sensethat inriddles or coun- 
does not con- drums (prahelika- 
form to the esta- «īsu i, 94. c). 
blished usage 
(rūdhicyutam i, 


9. a). 

VI Apustārtha useless expansion for the sake of 
of epithets metres ete. (chan- 
(tucchābhidheyam — do'nurodhüdaw i, 
i, 9 c). 95 c). 


VIL Asamartha A word which is when, for instance, it 
not ordinarily is sanctioned in 
employedin the erotic science (kama- 
sense in which Sastre "numatatvūd 
it has been actu- gwnatvam, vrtti, on 
ally used (asañù- i. 96)*”. 
gatam padam i, 
10a or avācakam 
i, 96b). 


39. pratipadilam adau (i.e. in i, 19) yad asamartham avacakam | 
tasyāpi khalu manyante gunatvam sitkrradisu ( i, 96. 

Bhoja appears to hold that this Dosa is asamartha (incapable 
of giving the sense required) because itis avacaka (i.e. the $adda 
does not. usually express that sense) Mammata, however, 
enumerates Asamartba and Avācaka as two distinct Dosas and a 
difference, though subtle, is noticed in their respective nature, 
He defines the first as yat tadartham pathyate na ca tatrasya Šaktih 
(under szi/za 72, p. 271) and the second as /a/ra ca nūbkidhūyakayn 
(i.e. that particular sense cannot be conveyed by the denotative 
power of the word...ibid, p. 275) MM. Ganganath Jha rightly 
remarks that Asamartha 'though incapable of expressing the 
intended meaning in its entirety, does express a portion of it’, 

. Avacaka "is absolutely unable to express any portion of it at all” 
"Translation of Kāvyaprakāša, Allahabad, 1925. 


22 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


110 CONCEPTS OF RĪTI AND GUNA 


Name of Its character. When tt becomes 
the Dosa. a Guna. 


VIII. Apratita what is frequently in a conversation be- 


IX. Klista 


X. Gūdhārtha 


used only in the 
šāūstras ( prasi- 
ddham šūstra eva 
yal i. 10d), and 
as much it is un- 
intelligible ( a- 
pratīta) to ordi- 
nary men. 


A. word of which 


the desired sense 
is impeded by 
the intervention 
of certain words 
(dūre yasyūrtha- 
sainvittih i, 11a). 


use of a word in a 


less known mean- 
ing (aprasiddhür- 
tham i, 11 c). 


tween persons who 
are acquainted. 
with the technica- 
lities of the šāstra 
í tadvidya-sambhi- 
sū'daui, 97 c-d)*°. 


when, the sense is 


quickly understood 
in spite of such 
intervention (iha- 
tityartha-pratitan 
i, 98 c). 


when that less-known 


meaning is expli- 
citly hinted at 
(vyākhyūnūdisu i, 
99 c`. 


XI. Neyartha where the meaning in riddles or conun- 


c———À EI. M ee ey 


is arrived at not 
directly but 
through syno- 
nyms (srasame- 
tapraklplartham 
1, 12 a). 


drums (prahelika- 
disi i, 100 c). 


(0 40. Vi$vanatha too understands this Dosa to be a Guna under 
similar circumstances ( JZWa/vaz ced vakly-vacyayoh kar. 582. 


P: 490). 
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Name of 
the Dosa. 


XII. Sandigdha a word which does 


XIII Viruddha 


XIV. Aprayojaka 


. gakam 


XV. DeSya 


XVI. Grāmya 


Its character. 


nof produee a 
definite meaning 
(na yat padam 
niscayalrti, 19e. 


conceiving a mean- 
ing contrary to 
what is desired 
(viparītaprakalpa- 
nam i, 102b) 


use of an epithet 
which is without 
any special signifi- 
cance (avigesavidha- 
i, 103b) 
with reference to 
the object to which 
it is applied. 


A word which has’ 


no etymological for- 


mation ( yad avyut- 
pattimat padam i, 


14 a-b) 


It involves words 
that give rise toa 


sense of (1) aver-. 


171 


When it becomes 
a Guna. 


when the particulars 


are known from the 
context ( bhaved 
visesivagamo yadi 
prakaranadibhih i, 
101 c-d). 


when uttered with 
the precise object 
of producing a 
contrary effect 
( tathūbhūtūbhi- 
dhūnena — guma- 
tvam pratipadya- 
le i, 102 c-d) 


when the epithet 
is used on its 
own account 7.6. 
possesses a signi- 
ficance of its own 
svarūpamūtre va- 
ktavye i, 103c) 


If it is employed 
by a first class 
poet (mahakavi- 
nibaddham i, 
104c) 


When these (1) 
are accepted by 
people without 
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Name of Its character When dt becomes 
the Dosa. a Guna. 
(Grāmya conti.) ^ sion, (2) indecency any sense of 
and (3)inauspicious- aversion (saūvī- 
ness — (ghrmüvat, ta), (2) indecent- 
aslilaandamangala ideas do not 
i, 14 c-d) shine prominent- 
ly ( gupta ) and 
(3) they are used 
in a secondary 
sense (laksila) i, 
105.c-d. 


Bhoja divides each of ghrņā, a$lila and amangala into 
three sub-divisions so that the vaiSesika Gunas corres- 
ponding to the Gramyadosa alone number nine. This 
together with the other fifteen varieties makes the 
number of the vaišegika Guņas corresponding to the 
padadosas twenty-four. It will be a useless task to 
follow in detail Bhoja’s conception of the forty-cight 
vaišesika Guņas corresponding to the two sets of rūkya— 
and vūkyārihn-dosas. He hardly displays any appreci- 
able amount of originality of treatment therein. Of 
the vaiseşika Gunas corresponding to his vakyadosas, 
those in connection with Sabdavihina (i, 111), Krama- 
bhrasta (i, 112, Visandhi (i, 113-114), Punarukta li, 115), 
Bhagnayati (i, 124) and the Upamiüdosas (i, 120) have 
been clearly conceived after Dandin whose Aür?küs and 
illustration he often utilizes. Then again the vrazSesika 
Gunas corresponding to Bhojas Aritimat set of 
vükyadosas (i, 196-134) generally follow Dandin’s 
conception of the Gauda ideal. Only in two instances 
a kūrikū of Bhamaha (i.e. definition of Prasada, Bhoja 
i, 129=Bhamaha ii, 3 c-d) and an illustration of Vamana 
i.e. illustration of Vāmana's Samatā-viparyaya iii, 1, 11 
that of Bhoja’s Anirvyūdhadosa turning to be a Guna 
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i, ill. v. 174) have been cited. Of the Guņas correspon- 
ding to Bhoja’s vakyürthadosas again, those in connection 
with Apārtha (i, 136), Ekārtha (i, 138) and Sandigdha 
(i, 139) clearly display Dandin’s influence upon Bhoja. 


These last cases we have already discussed ( ch. V. 
PP. 81-2 fn. 51) 


It will appear even to a superficial reader that 
Bhoja’s treatment of the Guņas is lacking a definite 
system. Thus, there is an apparent confusion in the 
classification itself of the Gunas. Bhoja himself devides 
his Gunas into three classes namely, bahya, abhyantara 
and vaiSesika and in his opinion they all possess the 
dignity of positive excellences. But, really speaking, 
three distinct sets of Gunas are traceable in his 
treatment—one constitutes by itself a technical set and 
therefore possesses a positive value, while the other 
two presuppose a knowledge of the Dosas to understand 
them and therefore they may be said to be negatively 
conceived. The first set consists of Bhoja's general 
Gunas numbering twenty-four each of which belongs 
separately to the word and the sense %.e. is both bahya 
and a@bhyantara. The second set of Gunas is mentioned 
in connection of the Ritis, but it is curious enough 
that the character of these Gunas has not been deter- 
mined. They are to be comprehended by implication 
from the Aritimat set of Dosas. The Gunas so deduced 
appear to be different from the general Gunas of the 
same name most of which have been difined after Vāmana 
and some after Dandin. The third set constitutes the 
vaisesika Gunas which are excellences, in spite of their 
being positive blemishes. This is a defective position 
of which the later writers appear to be conscious when 
they take these to be Gunas only secondarily. Mere 
absence of a fault cannot bea positive excellence just 
as absence of disease is not health and a boy who is 
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‘not bad? does not necessarily come under category of 
‘sood’ boys. Then again, the number of the Gunas of 
earlier writers has been unnecessarily multiplied. 

The distinction between the Sabdaguna and the 
arthaguna has been observed more in theory than in 
practice; otherwise how could the šabdaguņas 
(1) Gāmbhīrya which includes all concepts of Dhvani 
and (2) Praudhi which involves a maturity of conception 
(both having therefore a direct reference to the sense) 
be treated as Sabdagunas? To the Sabda-guna Preyas 
and the aríha-guga Aurjitya belong the same charac- 
teristics as to the figures Preyas and Urjasvin respec- 
tively of Dandin both of which involve the sense. It 
is, therefore, difficult to see if one is a Sabda-guna 
why the other should be an artha-guna. Besides, there 
are some other Gunas, namely, Sauksmya (Sabda), Praudhi 
(artha, Vistāra (Sabda), Sanksepa (Sabda) and Sammitatva 
(artha) etc. in which the word and sense seem to be 
equally important: yet they have been ireated as 
belonging to the one or the other. The standard of 
asrayasrayibhiva in determining the Sabda-guna and 
artha-guna has been considered by the  post-dhvani 
theorists ** to be defective in itself; and even when 
- this standard is not rigidly followed there is no end of 
inconsistency. If after Bhoja a separate Guna has to 
be evolved for every subtle intention of the speaker, 
for each of his gestures and for every manner of 
speaking, the Gunas will far exceed the number twenty 
four and they will practically be innumerable. Bhoja 
is greatly influenced both by Vamana and by Dandin 
but very rarely has he been able to harmonise thei: 
views with his own. As for instance, Vāmana ‘oes 
not treat Rasa as an important clement of poctry 
and so he has included Rasa under his arthagwna 


41. See Sahityadarpana, p. 548, vr//i under Kar. 644. 
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Kānti; Bhoja treats Rasa Separately and in detail 
as an important element of poetry with all its acces- 
sories and his inclusion again of Rasa under Kanti, 
under Vamana’s influence, serves to make his incon- 
sistency more marked. The element of Dhvani, of 
which he must have been fully conscious, has not been 
given any independent treatment but some aspects of a 
‘suggested sense’ have been included under the sabda-guņa 
Gāmbhīrya and the artha-guņas Bhavika and Gati. 
Sometimes he borrows the definition of a particular Guņa 
from either Vāmana or Daņdin and the character of the 
same Guņa of the other writer gives him an opportunity 
of evolving anew Guna. Thus, his sabda-guna Ojas is 
the same as Dandin’s Ojas (samasa-bhtiyastva), whereas 
the character of Vamana’s Ojas ( gadha-bandhatva) is found 
in his Sabda-guna, Aurjitya. His $abda-guma Audārya 
(vikataksara-bandhatva) corresponds to Vamana’s Guna 
of the same name, and Dandin's second -Udāratā appears 
in his treatment as a separate Guna, Udāttatā. "Then 
again, the different varieties of Vamana’s artha-praudhi 
have formed separate Guņas in Bhoja. All this led to 
the unnecessary and illogical multiplication of the Gunas. 
It is probably apprehending this that the Dhvani theorists 
limited the number of Gunas down to three, characterising 
them on quite a novel basis. Bhoja was considered by 
their followers to be so uncritical that they completely 
ignored his treatment. 


Although Bhoja”s treatment is not free from the 
defects of an unsystematic compiler, it is, no doubt, 
clear -and intelligible unlike the Agnipurāņa to which 
work, we shall presently turn. It will be seen that 
whatever the Purāņa-kāra says is at best vague ; it 
lacks directness and system making it thereby almost 
impossible for his reader to understand exactly his 
definitions and theories. Bhoja, on the other hand, is 
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free from this vagueness; what he means to say he says 
with boldness and some amount of system so that there 
is no difficulty in understanding his treatment and views. 
He may be uncritical but he is not vague. He has spared 
no pains in trying to make his treatment elaborate and 
intelligible by means of copious illustrations which are so 
sadly lacking in the Purana. Bhoja’s treatment, consi- 
dered onits own merit, is unsystematic and uncritical, 
but this is due not so much to his lack of boldness and 
ability of presentation as to his attempt at compiling 
traditional views without their original spirit and advocat- 
ing a line of opinion which does not generally follow the 
treatment of any particular orthodox school. 


The author of the Alamkàra portion of the Agni- 
purāņa is the last of the remarkable writers who have kept 
apart from the orthodox schools of thought. The scrapy, 
vague and often unsystematic and chaotic character of 
this section of the Purina, the want of reference to any 
particular view thore-of in any well-known Alamkāra 
work, the curious coincidence in thought and expression of 
the section specially of the rīli-nirūpaņa chapter there-in 
with the Šrūgāraprakā$a of Bhoja as noted by V. Raghavan’ 
and the very cogent argument regarding Srūgāra as 
the Rasa and of-the other Rasas as subsidiary thereof—a 
point emphasised by Bhoja in his own statement” 


1. L H.Q. Vol. X, No. 4, p. 774. 
2. ūmnāstsur dasa guņūn sudhiyo vayantu | 
érngüram eva rasanad rasam Gmanamah I 
2 


Smgaraprakaáa. ch. I. 
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and already pointed out by S. P. Bhattacharyya? 


would lead us to place the date of this section of the wo 
later than Bhoja. 


rk 

In his definition of kūvya—kūvyam sphwuradalamkaram 
guņavad dosavarjitam—the author mentions some of the 
established elements of poetry. The figures of speech 
must be conspicuously present in it—the poetic excellences 
(Guna) must be there but it must be free from the poetic 
flaws (Dosa). The other elements, namely, Dhvani, Rasa 
and Riti have not been mentioned in the définition 
but the writer has treated of them elsewhere in his 
work. Rasa has been mentioned in connection with 
the mahakavya (special variety of poetry ch. 337) as well 
as with the drama (ch. 339). Although Rasa has not been 
included in the definition, it has been later on ‘described 
as the life (jūvzta ) of a kāvya* and treated in some detail 
in the chapters 339-342. Rīti has been once mentioned 
along with Vrtti, Pravrtti, Bhāva, Rasa and: Guna 
in connection with mahakavya (337/31-32) and. has again 
been treated in fuller detail in connection with the drama 
(ch. 340) where Rīti, Vttti and Pravrtti constitute 
special cases of Anubhiva. We have seen that Bharata’s 
Guņas, Dosas and Alamkaras constitute vacikabhinaya or 
anubhava which calls forth Rasa. The Purana generally 
follows the same process in the treatment of the Ritis, the 
Vrttis and the Pravrttis : but accepted though they are as 
anubhivas® they do not all constitute vactkabhinya. 


3. Psychological Basis of Alankara Literature in the Sir 
Asutosh Mookerjee Silver Jubilee Volumes, Orientalia, Part 
p. 675. 

4. và;-Vvaidagdhya-bradhane' pi rasa evatra jivitam (337133). 

This couplet has been quoted by Višvanātha in support of 
his definition of žāvya (S.D. ch. i, p, 17). 


5. The «auubkūva has been generally defined as manovag- 


»2, 


buddhi-vapusam...... arambhah...(339/44-45) implying (i) external 
manifestations due to peculiar mental action (mana arambha 339/46? 
23 
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They are characterised as buddhyarambha or intellectual 
effort which helps the comprehension of the art of 
dramatic speech, (racoyuktih=vagarambhah 339/51). The 
expression vūgvidyā-sampratijītāne (in the matter of 
understanding the art of speech 340/1) is a more direct 
evidence justifying’ our interpretation that the Rītis etc. 
help the proper understanding of alüpa, pralāpa etc. 
(339/51-52) which are special cases of vagarambha (339/51) 
or vūgvidyā (34011) or the art of dramatic speech. 


fii) mode of dramatic speech (vacoyuktih=vagarambhah 339/51) 
(ii) intellectual effort giving rise to the striking mode of 
dramatic speech (buddhyarambha 339/54) and (iv) physical 
movements of the actor ($arīrūrambha 341|1) which represent 
respectively (i) sūttvika (ii) vaciza (iii) žkūrya and (iv) aigiha 
abhinayas (342|2). Itought to be noted, in this connection, that 
all the duddhyarambha anubhavas do not come under aharyabhinaya. 
Riti comes under vacitabhinaya, Pravrtti under aharyabhinaya, 
and the vrttis under different abhinayas according to the peculiar 
nature of its different varieties. The reading bxddhyarambha- 
pravytlayah in 342/2 is a defective one and it cannot lead us 
to any definite interpretation. V. Raghavan's exposition 
(čuddhyārambhesu trigu, ya irtīyū, pravrttir iti etc. 1, H. O. Vol. 
X, No.4, p. 770) is open to objection in more ways than one. 
How can this word be singled out from the entire compound word 
in order to connect it with the word a/aryaj] ? Why should 
Pravrtti be in the plural number? The compound of the 
seventh case-ending buddhyarambhesu (nirdharaya) with this 
word, though permissible, stands condemned on that score, 


6. The reading bodhaya esa vyaparah subuddhyarambha 
isyale (in verse 54, ch. 339) seems to be corrupt. Maintaining 
the reading as it is, it is difficult to connect the word dodhāya 
with vāgūrambha (verse 51) with which it should bear, from the 
context, a clear relationship. Should the reading be esa bodhaya 
vyaparo buddkyūrambha itigyate so that egam may refer to the 
different varieties (alapa etc.) of buddhyarambha? This reading 
appears to bein conformity with what the author has said in 
339144-45 (manovag-buddhi-vapusam...... arambhah) and in 342/2 
(stambhadih sattvika.....aharyo buddhyarambhazpravyttayah.) 
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But while the Purāņakāra's Riti, Vrtti and Pravrtti 
all ultimately go to constitute anubhüva, the writer, does 
not explicitly state whether these call forth Rasa. Of 
course the manner and context,” in which the treatment 
of vibhavas and anubhūvas has been brought in, undoubt- 
edly show that these are factors in the realisation of Rasa. 
But the Purāņakāra does not explain the process of this 
realisation nor does he clearly discuss the relation between 
the Ritis and Rasa which can be understood only 
indirectly from the use of the vagvidya-sampratijnane in 
beginning of the chapter of Rītis. 

The Ritis here have no relation with the Gunas which 
have been treated afterwards as absolute entities. ‘They 
constitute such poetic factors as help the proper under- 
standing of vūgūrambha or mode of dramatic speech 
which must be differentiated from the mode of poetic 
speech ( girār mūrga ) of Dandin. Dandin’s treatment 
of girüzm mürga is general whereas the Puranakara’s 
treatment of Rīti comes in connection with his 
discussion about abhinaya which applies directly and 
explicitly to the drama. But this theoretic distinction 
is more apparent than real, for the fundamentals 
of poetry and of the drama have not been very 
sharply kept apart. The Rasas as well as the Ritis 
appear to have been equally associated with poetry and 
drama. And as a matter of fact all the elements, namely, 
Vrtti, Pravrtti, Bhāva, Rīti, Guna and Rasa have been 
mentioned as belonging to zahakavya also". Moreover, 


7. ln 339/35 it has been remarked that poets should deal 
with Rasas and Bhāvas in poetry (havibhir yojanīyā vai bhavah 
kavyadike rasūļ) and immediately after that the vidhavas and 
anubhavas have been defined and discussed in detail, 


8. sarva-vrtti-pravyttajica sarva-bhava-prabhavitam | 
sarva-riti-rasair. justam pustam guņa=vibhūsaņaih 1 
357; 31-32. 
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the treatment of Alamkaras which have been defined 
as kaüvyasobhükara dharma (342/17) commences at the 
middle of a chapter that begins with dramatic 
representation (abhinaya). All this tends to show that 
the purāņakāra did not observe a theoretical distinction 
between the fundamentals of poetry and drama—the 
characteristics of both having been dealt in a more 
or less confused and uncritical way without any sharp 
line of demarcation. This lack of . consistency was 
perhaps due to a merely eclectic and uncritical attempt 
to make a compilation of previous speculations, both 
orthodox and unorthodox. 

The Purina mentions four Ritis, namely, Paficali, 
Gaudi, Vaidarbhi and Lati, the last being added to 
Vamans's enumeration of three Rītis. The use of the 
expressions like gaudadestya and lūtaja” clearly indicates 
that the writer, like Vāmana, held the same view that 
the names of Ritis were derived from the names of the 
countries in which they were specially favoured. We 
have already seen that the Ritis in the Purana have not 
been distinguished from one another by the presence or 
absence of certain poetic excellences (Gunas). They 
have been classified according to (1) the absence or 
presence in varying degrees of compound words'? (2) the 


am m UTE EET 


9. vāgvidyā-sampratijītāne vītih sū'pi caturvidha | 
pūīicūlī gaudadesiya vaidarbhi lataja tatha 1 ķ 
340, i. 
10. Rudrata is the first writer to bring in compound words 
in connection with the Rīti. He mentions four Ritis of which 
Vaidarbhi does not contain compounds (vz//er asamasaya vaidarbhī 
vilir ekaiva......Kavyalamkara, 11, 6 c-d), while varying degrees 
‘of compound words are found in Paficali—Latiya and Gaudiya. 
He says :— ; 
dvi-tri-padā paricali, latiya patica và sapta va yavat | 
. §abdah samasqvanto bhavati yathasakti gaudīyā I 
ii, 5. 
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exuberance or paucity of metaphorical expressions and 
(3) the variations in the degrees of softness, if present. 
Thus the Paiicali must be soft in diction (mrdvi...... 
340, 2a) endowed with metaphorical expressions (upacūra- 
yulū......340, 2) and must contain short . compounds 
(hrasva-vigraha......840, 2b). The Gaudiya, on the other 
hand, contains long compounds dirgha-vigrahi...... 340, 2d) 


It is to be noted that Rudrata makes no mention of the 
technical Gunas accepted by other writers but in connection with 
his description of vaya (ii, 7-8), he emphasises the characteristics 
which a vākya ought to possess. There it is implied that a 
sentence should contain words which 

(1) are agreeable, (carupadam), 


(2) are not meaningless in the particular context 
(pustartha-). 


(3) are quite expressive Of the sense required (vagaka-). 


(4) are capable of standing a scrutiny (tsodaksamam 
probably suggesting the absence of what is vulgar and 
commonplace). 


(5) free from any touch of blemishes (aksuyx7am). 


(6) stand in exact need of the sense (i.e. are neither more 
nor lēss than what are required =anyttnadhika-) 


(7) maintain the proper sequence (sukrama-) 

In the next kārikā (i.e. 1,9) Rudrata names these characteristics 
as excellences of words (padaguya) and remarks that besides 
possessing the above excellences, the sentence should be elegant 
(racayet tameva Sabdam racanāyū yah karoti carutvam| satyapi 
sakala-yathodita-padaguya-samye bhidhanesu |) And what does 
this elegance contribute to? He says that it contributes to a 
‘grace of structure’ (sauziveša cārutvam......īi, 1o) which is present 
in expressions like farupanktir asamkataiva mune (the row of 
trees occupies a wide space, oh sage ! instead of /arvālyurvevarse 
(laru+ūli+uru+eva+yse). lt will appear, therefore, that what 
Rudrata.values most is the beauty of wordstructure, free from 
any touch of poetic defects. He seems to be one of those 
who consider absence of fault to be an excellence in itself, 
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and is of uncertain import (anavasthita-sandarbha...... 
340, 2c)". The Vaidarbhi must be absolutely free 
from compound words (mukta-vigraha...... 340, 3d) and 
the composition should not be too soft (nati-komala- 
sandarbhā......340, 3c', it should usually be devoid of 
metaphorical expressions and even when these are present 
there must not be too many of them (wpacarair na 
bahubhir upacūrair  vivarjilü......340, 3a-b)'*. And 
ee 

Il. anavasthita-sandarbha literally means ‘where the 
composition is of an unsettled nature’. It may also mean ‘where 
a regular connection is lacking’. It is not fully clear what the 
expressions like anavasthita-sandarbha or sphuta-sandarbha really 
mean or what this uncertainty or clarity is due to, The 
uncertainty may be the effect of either playing upon words in 
the form -of intonation pun or paranomasia or if strictly applied 
to drama it may be due to what we call ‘dramatic irony’ where 
the poet aims at presenting some fact beyond what is actually 
understood from the words used by the speaker. Here the 
sandarbha (composition or speech) is anavasthita (unsettled or 
uncertain) because it produces one effect upon the person 
spoken to and another on the audience. But the difficulty of 
explaining the expression, as referring to dramatic irony is that 
this latter is not limited to any particular Rīti e.g. Gaudi (and 
for the matter of that to a mode of dramatic speech) as 
belonging to a particular country but it is a special case of 
dramatic technique which may occur in any drama of any country. 
If, on the other hand, these expressions (azazas/Aita-sandar bha 
and sphuta-sandarbha) are explained in connection with poetry 
in general the latter expression may bring in the idea of a 
clarity of sense such as is involved in Daņdin's Prasāda and 
Arthavyakti Gunas and the former may stand for the reverse of 
that. But then should clarity of sense be present only in Lati 
and in no other Rīti? And why should Gaudiyā be marked 
by a veritable defect ? i 


12. The reading appears to be corrupt. Our interpretation 
has been based upon taking the first ufacaraih as wpacūrair 
laksita. 
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lastly in Lātīyā the compound words must not shine 
too prominently (mati-visphufavigraha......340, 4b)—the 
composition should be clear and easily understandable 
(sphuta-sandarbhi...... 340, 4a) and there should not be 
a long series of metaphorical expressions*”. As of the 
Ritis so of the Vrttis the Purāņakāra gives no general 
definition, but the characteristic feature of the Vrtti 
has been described as Krüiyüsvavisama (=keeping in 
strict accordance with the action of the drama...... 
940, 5a)'*. No sharp distinction has been drawn between 
the Riti and the Vrtti. Not a word has been spoken 
to define,describe or explain Pravrtti which has been 
mentioned as a division of buddhyarambha like Rīti 
and Vrtti in 339, 54. This makes it highly probable 
that the present chapter of the work has not come down 
to us in complete form as noted by V. Raghavan (loc. cit) 

Judging the Purana's Rītis as they are it would appear 
that they are not themselves the intellectual efforts 
(buddhytrambha) of the actor but their inclusion under 


13. The reading parttyakiabht bhityo'pi rupacarair udahyta 
as found in the printed text.is undoubtedly obscure. We would 
accept V. Raghavan's emendation fparityakiatibhityobhiy upacarair 
udūkyla. (1. H.Q. Vol. IX, No. 4, p. 774) which gives a definite 
sense, We have explained the Ritis as they appear from the 
text of the Agnipurāņa studied independently. If they are read 
in the light of the Ritis in Bhoja's Šrūgāraprakāša as guoted by 
V. Raghavan: (loc. cit.) it appears that the first foot of 340/3 
(upacūrair na buhubhih) should be taken with Gaugiya. So that 
it may be equivalent to the expression x2/yfacara-vrttinrat 
one of the characteristics of Bhoja's Gaudiya. The last three 
feet of 340/3 would then give us the character of the 
Purāņakāra's Vaidarbhi and the expression wpacarair vivarjitā 
(A.P.) would correspond to anupacūra-vpilimat (S.P. as quoted 
by Mr. Raghavan...... loc. cit.) 

I4. We shall see hereaíter that the Riti depends for its 
effect on words and the Vrtti on action. 
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the buddhyarambha variety of anubhiva may be justified. 
in the sense that they are the external manifestations 
of the intellectual skill of the writer. One who is versed. 
in these may understand the art of the dramatic speech 
since the function of the Rītis has. been explicitly 
mentioned as helping understanding of that art (vāg- 
vidyā-sainpralijītāne...... 340, la). Now, although the: 
Rītis here stand somewhat like means to an end yet 
it is probably implied that dramatic speech itself 
is restricted to some or all of these Ritis: in.other words 
the different varicties of dramatic speech (vagarambha) 
like alapa pralapa etc. (339, 51-53) find their expressions 
in short or long compounds, soft or hard syllables 
and metaphorical expressions which all form the basis of 
the Rītis. If. one, with a knowledge of the Ritis 
which consist of nothing but the absence or presence of 
compound words and metaphorical expressions, is entitled 
to the proper understanding of dramatic speech the only 
conclusion possible is that the Ritis form a part and 
parcel of the different varieties of dramatic speech even 
if they are not identical with them. In brief, the Ritis as 
treated in the Agnipurāņa may be taken to mean the 
particular mode of diction in which the dramatic charac- 
ters'speak. But the Puranakara’s treatment of the Ritis 
along with Vrttis and Pravrttis in connection with the 
drama stands unique in the history of Sanskrit poetics 
and dramaturgy and in spite of explaining them in 
connection with drama they can unhesitatingly be regarded 
as having a wider application to poetry in general. 

‘As for the classification of the Vrttis, he follows partly 
the principle in Bharata’s Nātyašāstra (ch. XX. K. M. 
Text) with this difference that the Vrttis here have not 


been assigned to any particular Rasa. We have seen that 


Bharata and following him other writers of dramaturgy 
assign the Kai$ikī Vrtti to Srügara, Hasya and Karuna. 
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The Purāņakāras description of Vrtti as kriyasvavisama 
(340-5a or kriyāsu niyamah=that guides the action of 
the drama) appears to imply that they depend for their 
effect upon the action of the drama and not upon the 
words or style thereof, and it is here that the Vīttis are 
distinguished from the Rītis. 


Coming to the Gunas the Purāņakāra remarks'* at 
the very outset that poctry, without Gunas cannot be 
charming even if it is endowed with Alamkaras which 
would lead the reader for a moment to believe as if he 
assigns a more important place to the Gunas than to the 
Alamkaras like his predecessors of the Riti school. But 
his definition of Guna as ‘that which imparts a great 
charm to poetry (yah kāvye mahatim chayam anugyhņūti 
...346, ša) is not fundamentally different from that of 
Alarkāra as ‘attributes that beautify poetry ( kūvya- 
Sobhakara dharmūh...3492, 17). The latter definition is: 
borrowed verbatim from Dandin but taking the two 
definitions together it is not clear whether the Gunas 
constitute a more important element than the Alamkaras 
in the treatment of the Purāņakāra. As regards this 
distinction between the Guna and the Alamkara the 
Purāņakāra does not seem to have availed himself of the 
more clear-cut treatment of Vàmana and Dandin. As a 
matter of fact the fundamental distinction between Gunas 
and Alathkaras is not at all apparent in his treatment, and 
he has incorporated in some of his Alamkāras such 
characteristics as have been associated with Gunas by 
other writers.’ ° 


15. alamkrtam api prītyat na kavyam nirguņam bhavet | 
vapusyalalite strinam hiro bharayate param | 
(346, 1). 
16. He borrows the definition of Dandin’s Samadhi Guna 
word for word but treats it in connection with Laksana which 
comes in the process of dealing with adhivyakti as one of the six 


24 
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The relation between Guņas and Dosas in the Purina 
appears to be the same as in the treatment of other 
writers. The Dosa has been described as udvega-janako 
dosah sabhyanam (347, 1) ie. Dosa creates a sense of 
aversion in the readers— which is evidently the result of 
its destroying the poetic effect which the Guna serves to 
heighten. Thus, the Puranakara’s position is not at all 
different from that of Vamana in whose opinion the Dogas 
bear characteristics opposite to those of the Gunas and 
vice versa If so, it may be argued that there is ‘no 
necessity for mentioning the Gunas separately’ meaning 
thereby that the Guņas should be understood by implica- 
tion from the Dosas. To this the Purāņakāra replies that 
Guņas like Slega and Dosas like Gūdhārtha have been 
clearly distinguished.!" By this he perhaps suggests that 
itis not to be understood that Slesa and such other Gunas 
are always the exact opposite of Dosas like Gūdhārtha 
etc. but that the Gunas as a class ought to be distin- 
guished from the Dogas as such in this that the effect 
of the one upon poetry and consequently upon the reader 
will be quite opposite to that of the other. The simple 
fact deducible therefrom will be that the Gunas adorn 
poetry and please the reader, while the Dosas mar the 
poetic effect and produce a sense of aversion in his mind. 


à er e a a aeae cere MÀ  — mā ses — see 


fabdarthalamkaras (345, 2) Dandin’s Samadhi Guna, as we have 
previously seen, ‘is a mode of poetic transference resting finally 
on Laksanā'. But Laksana itself is treated by the Post-dhvani 
writers like Mammata neither under the Gunas nor under the 
Alamkaras but separately as a mode of comprehension of the 
meanings of words and expressions. 


17. na ca vacyam guņe dosabhava eva bhavisyati | 
guņūh Slesadayo dosū gūdhūrthūdyāļ prthak-kytah i 
(346, 2c-d) 
The reading in the printed text is evidently corrupt. | 
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The Purāņa-kāra's classification of the Gunas is some- 
what remarkable. We have seen that neither Bharata 
nor Dandin gave us any classification of the Gunas. It 
was Vamana who for the first time classified each of the 
Gunas under two heads according as it belonged to the 
word or to the sense, thus doubling the number of the 
traditional Gunas. But the Purāņa-kāra deviates from that 
traditional number and sometimes from nomenclature, and in 
addition to Vāmana's classification he evolves a third set of 
Gunas belonging to the word as well asto thesense. We have 
seen (p. 159) that Bhoja and Prakā$avarsa also enumerate 
three sets of Gunas but their classification differs from 
the Purana-kara’s in this that the third set which they 
enumerate is not restricted to those Gunas that belong both 
to the word and to the sense but it deals with Dosas which 
have ceased to be such on account of their not marring the 
poetic effect. It is remarkable that the Purāņa-kāra also 
speaks of Dosas ceasing to be such under special 
cireumstances' * but unlike what we find in 
the ' treatment of  Bhoja and Praka$avarsa this 
particular type of his Dosas does not constitute a 
technical set of Guņas. The Puranakara classifies the 
Gunas first under two heads : Samanya and VaiSesika (346, 
3c-d). The Sāmānya has further been classified (346, 4c-d) 
18, The. following shows some of the instances where 
Dosas do not disturb the poetic effect in the opinion of the 
Purāņa-kāra, (1) Gidharthatva or hidden meaning does not 
produce aversion (za duhkhakaroti...347, 25a-b) in a difficult 
composition ( duskure 347, 25b ) which possibly refers to puzzles 
and conundrums, (2) Grāmyatā or inelegance is not a fault 
( na gramyatodvegakari 347, 25c ) when it occurs in the speech of a 
vulgar or illiterate person or its use is sanctioned in the šāstra 
( prasiddher loka-Sastrayoh 347, 25d). (3) Difference in number, 
gender and case-endings (vibhaktt-sankhya-linganam bhinnatvam 
317, 29a-d ) between the upamana and the wufameya ( upamano- 
pameyayoh 347, 20d ) is sanctioned where such difference does not 
disturb the wise mind ( yatrodvego na dhimatam 347 | 29.b. ). 
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into (1) the Sabda-guna (2) the artha-guna and (8) the 
ubhaya-guņa. The šabda-guņas have been enumerated 
as seven. Sati and Yaugiki appear like two technical 
Gunas but Mr. Raghavan (loc. cit.) has already shown that 
the reading here is corrupt. These are not found in the 
list of definitions where Ojas (346, 10a-b) replaces them. 
Thus the total number of Sabda-gunas is really six. 

I. Slesa—It is defined to be a particular arrangement 
of words which produces a coalescence or cohesiveness 
in the structure (suslista-sannivesatvam $abdanüm...340, 
6e-d). Although it has not been made clear what this 
cohesiveness is due to, yet it may be generally assumed 
that this Guna of the Purana incorporates in it 
characteristics of Vāmana's šabda-guņa Ojas which 
appears to correspond partly to Dandin’s Slesa. 

IL Lalitya—It is said to exist where the letters are 
already combined in the words by grammatical guna, 
ūdeša cte. and there is hardly any necessity of further 
euphonic combinations’ °. 


Ig. guņūdešūdinā purvam pada-sambaddham aksaram | 
yatra sandhiyate naiva lallalityam udahztam | 
(346,7). 
It is not known what the author really means. If the 
changes due to grammatical guya, ūdeša etc. be accepted, it is 
difficult to see why rules of euphonic combination, if applicable, 
should be debarred from being used. Does this Guna bear any 
idea of the negation of Kastatva-dosa which consists in inconven- 
ience of pronunciation (aswkhoccaryamaxatvam, 347, 10) due, 
for instance, to bad sandhi ? In that case Lālitya would exist in 
compositions where sandhi is permissible only where it is absolutely 
necessary, (e.g. where the syllables combine into a single word or 
where the combination takes place between the root and its prefix 
etc.), or where it, being optional, does not give rise to the Kastatva- 
dosa. It would appear, therefore, that in Uttara-rāmacarita VI, : 
viro vasa] kimayam aityuta darpa eva, the sandhi in aiti (ū+eti) 
is absolutely necessary but the word:structure is such as to 
create a difficulty in utterance if aZ is further combined with %4. 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


NON-ORTHODOX WRITERS 189 


III. The printed text appears to be corrupt in this 
place. The definition of Gambhirya should probably be 

visista-laksanollekha-lekhyanutlana-Sabdagam l 

gambhiryain kathayantyaryas tad evanye susabdatām 1 
Here laksona evidently refers to the entities sup and 
ttfv—the two well-marked divisions of pada. visistollekha 
means vyutpatti. lekhi means camatiarakari. uttāna 
1s open or, spreading out over the surface. 


The definition would then mean that Gāmbhīrya is 
that Guna which is beautiful on account of the particular 
mention of sup and f?/2 and which does not lie on the 
surface of the expression ( anwttina-Sabdagam ) or the 
direct meaning of words. Thus, Gambhirya of the 
Agnipuràna appears to correspond partly to the Sabda-guma 
Gāmbhirya of Bhoja (VII. B. p.163) The expression 
visisla-laksanollekha would remind us of another Guna 
SuSabdatà of Bhoja (p. 163) which the Agnipurana thinks 
to be covered by the expression tad evānye susabdatüm. It 
is quite possible that the Purāņakāra includes two different" 
Gunas (Gāmbhīrya and Suš$abdatā) of Bhoja in his 
Gambhirya and tries to do away with the twenty-four 
Gunas found in Bhoja’s Sarasvati-kanthabharana. 


IV. Sukamāratā—It consists in words composed 
mostly of unharsh syllables (anisthuraksara-praya- 
Sabdata......346, 9a-b) It ought to be noted that this 
definition bears proof of the Purana-kara's close borrowing 
from Dandin and therefore it may be explained in the 
light of the latter’s Guna of the same name. (ch. V. p. 72). 


V. Audirya—It consists of clearness of expressions 


(uttūnpadatā...... 346, 9c) and of praise-worthy epithets 
(yutam slāghyair visesanath...... 346, 9d). This appears 


to include Bhoja’s Prasada p. (160) and Udāttatā. (p. 162). 


VI. Ojas—It consists in the super-abundance of 
compound words and it forms the life-breath of metrical 
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and other composition. As in some of the previous 
instances, the definition of this Guna is not the 
Purana-kara’s own but derived from Daņdin**. 

The artha-gunas are enumerated as six in number and 
they have been thus characterised :— 

I. Madhurya—It consists in. maintaining tranquil for- 
bearance and ealmness of appearance under the influence 
of anger and malice*'. 

IT. Samvidhana—It exists where there is effort (pari- 
karah...346, 13e ) to gain a wished-for object ( apeksita- 
siddhage...346, 13d). 


III. Komalatā—It is characterised as a special 
arrangement of words ( sannivesa-visistala...346, 14b ) 
which is free from harshness and inelegance (kathinyadi- 
nirmulta...346, 14a) and which does not at the same time 
give rise to laxity (liraskrtyaiva mrdutim Dbhūti...346, 
14c-d). Itis difficult to see what this difinition exactly 
means. As it is, it appears to stand midway between the 
‘two extreme structures of composition—harsh and 
loose. 


IV. Udarati—lIt exists where the exact inner signi- 


ficance ( ūšayasyātisausthavam...846, 15 ) is very easily 
comprehended (literally : falls to one’s comprehension at 


20. Ojah samūsa-bkītyastvam etat — padyadi-jivitam......346, 
10a-b). For padyadi an alternative reading gadyadi has been 
suggested in the foot-note. 


21. The construction of the verse (krod/tersyātūvagāmbhī- 
ryan müdhuryam dhairyagāhitū...346, 13a-b ) is peculiar. The 
seventh case-ending appears to have been dropped in 
krodhersya@. Bhoja, in his definition of artha-madhurya, appears 
to make the construction clear (krodhadavapy —ativrata......i, 
8ob,). MM. Panchanan  Tarkaratna's reading: fkrodhersjā- 
kāra-gūmbhīryaim  müdhuryam dhairya-gahit@...( 346, .13. ed, 
Vangavasi Press, Calcutta) is also not justifiable. 
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even a superficial attempt -laksyate sihüla-laksatva 
-pravrtich...846, 15a-b).2? 


V. Praudhi—It is said to consist in mature logical 
reasonings praudha yuktayo hetugarbhinyah...846, 16c-d) 


that help the completion nirvahasyopapadikah...846, 16b) 
of the subject of discourse.** 


VI. Sāmayikatā—consists in the apprehension of 
that particular sense where the convention is applied 
either by itself i. e. independently or otherwise (as for 


instance on the basis of something like a derivative 
meaning. )** 


The Ubhaya-guna again has been classified under six 
different heads as follows :— 


I. Prasida—It consists in the use of words of which 


the meanings are too well-known suprasiddharthapadati... 
346, 19c). 


EEE 
22. MM. Panchanan Tarkaratna (op. cit.) rightly reads 
9]absyatva, 
23. The reading abhipretam prati halam...... (346. 16a) is 
corrupt. MM, Panchanan Tarkaratna ( op. cit, ) reads abhipretam 
prati yatalt...which appears to be correct, 


24. The reading in the printed text is very corrupt. Should 
we accept the reading raddhantah ( as suggested in the foot note ) 
for bahjaniah ? samayogataļ should probably be samayo yatah. 
The text would then stand thus ;— 

svatantrasyanyatantrasya raddhantah (2) samayo yatah 

tatra vyutpattir arthasya ya sāmayikateti sā ll 346 | 17. 

As hinted by Mr, Raghavan (Žoc cit) this Guna may be illustrated 
by verses like 

(1) virahiņī-gaņa-carvaņa-sādhanam vidhur ato dvijaraja 

iti smytah (Naisadha, IV 72 c-d). 

(2) sa ksatriyas trayasahah satam yas 

tat kūrmukum karmasu yasya Saktih | kirāta, 111 48, a-b. 
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II. Saubhigya—It implies, like Dandin’s Udāratā, 
an elevation consisting of the expression of some high 
merit." It is evident that in his attempt to follow 
Dandin’s definition our author has lost all sense of 
consistency and the mention of dāratā in this connec- 
tion raises a doubt whether this Guna is to be named 
Saubhāgya or we are to understand that the Guna 
Udarata has a three fold characteristic according as it 
belongs to the šabda, to the artha or to both. 


II. Yathāsarkhya—implies subsequent mention of 


things in the order of things previously mentioned 7. e. 
respective statement, first for first, second for second 
and so on. ‘This corresponds to the Yathāsamkhya 
alatakara of later writers "^ 


IV. Prafastya—It consists in describing in appro- 
priate time even horrible objects in unharsh 7. e. agreeable 
words and expressions." It may partially approximate 
to Vamana’s arthagupa Saukumārya, where inauspicious 
statements like miam etc. are avoided by the use of 
some agreeable expressions like yasahsegam galam ctc. 
This corresponds to the arthaguya SuSabdata of 


Bhoja (vii B. P.). 


25. utkargavan guņaļ kašcid yasminnukte pratiyate | 
tat saubhagyam udaratvam pravadanti manīsiņaļ I 
346, 20 


26. ‘he printed text gives the definition as yathasamkhyam 
anuddešaļ samanyam  atidi$yate 346, 21a-b. anuddegah is 
apparently corrupted for aniiddesah. samanyam atidi$yate is 
also not a happy reading. 

27. Samaye varņanīyasya dūruņasyāpi vastunaļ | 

346, 21c-d 


adūruņena $abdena prasastyam upavarņanam | 


316, 22:b ) 
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V. Pāka—maturity which implies the highest stage 
Of perfection of a poetic composition.** It has got four 
varieties of which two only, vix, mrdviki-paka and 
nürikelapüka have been mentioned or defined. The 
mrdvikāpūka is said to exist where a particular composi- 
tion is sweet—both at the beginning and at the end 
(Gdav-ante ca saurasyam, 346, 230). 


VI. Raiga—It is a particular quality used with a view 
to attain ( the beauty of ) poetry. =° 


From the above it will be evident that the author’s 
treatment of the (tuņas as of all other poetic elements is 
vague, unsystematic, eclectic and uncritical. It is really 
a matter of surprise that in spite of having before him 
such developed schemes of Guna and Riti as enunciated 
— O 

28. uccaih pariņatih kū'pi paka ityabhidhiyate. 
346, 22c-d 
The naturally vague aud unsystematic treatment of the 
author makes difficult to grasp what this maturity is due to, 
He includes Paka under the Guņas but Rājašekhara, who has 
given a very interesting history of the earlier views on Paka, 
means by it sau$abdya ( Kavyamimamsa p. 20, 1.6) or general 
excellence of language ; and in one of the views that he cites 
the scope of Paka is given as very wide, inasmuch as it forms 
the basis on which the different poetic elements like Guna, 
Alarhkāra and Riti as well as the process of the exact choice of 
words according to their sense ( gunalamkara-rityukti-Sabdartha- 
grathana-kramah—ibid, 1.17) stand. For a connected history of 
Paka the reader is referred to Sanskrit Poetics ( Vol. II, p. 300) 
where its author has given a comprehensive treatment of this 


poetic factor. 
29. kawyecchüya viseso yah sa raga iti giyate | 346, 24a-b, 
This definition is extremely vague. ‘his is the character- 
istic of all the different embellishing elements of poetry. Broad 
characteristics are attributed to the general terms like Gunas 
and Alarhkāras and the individual Guna ought to show in what 
particular way it helps to accomplish poetical objects. 


25 
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by the adherents of the Riti school, he did not avail 
himself properly of their system nor did he attempt to 
improve upon them. Should we understand with some 
scholars that the Agnipurana was the first treatise to 
supply crude materials to the writers of the different 
schools of Alamkara Šāstra, cach of whom might 
have developed his own system in his own way? But 
his Javish borrowings, either in letter or in spirit in a 
regularly unsystematie way from all the earlier works 
of poetics and dramaturgy, exclude that possibility. 
A work, which is claimed as the source of an important 
branch of knowledge, should possess an individual tone 
and a system of its own, however erude and undeveloped 
its treatment and ideas might be, and it is impossible 
to believe that such a store-house of heterogencous and 
conflicting views could have formed the starting point 
of a technical Sāstra. 


The classification of the Gunas again in this work 
is somewhat vague. For instance, it has not clearly 
explained the distinction between the Sāmānya and 
Vai$esika”' sets of Guņas. The definitions that have been 
given clear nothing but leave the reader to judge for 
himself the character of these two sets of Guņas. The 
Samanya Guna has been defined as Sarvasadhirantbhulah 
(=that which belongs to all, 346, 4a) implying perhaps 
that the different varieties of Sāmānya Guna eg. 
šabdagata, arthagata and ubhayagata, which are being 

———— E 

' 30. The terms samanya and vtšesa he uses also in 
connection with the drama ( 338, 4-5 ). The samanya embraces 
all the general characteristics of a drama, viz. Rasa with all its 
accessaries, abhinaya, anka, etc. which scatter all over the drama 
(samanyam sarvavisayam.........sarvatraivopasarpaņūt 338, 5-6) 
while višesa appears to be applied in connection with the 
nandi—the arthaprakrtis (like bīja—vindu etc, ) which ovcupy, 
any specific part of the drama. 
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characterised here may be practised by all classes of 
writers. But with regard to the VaiSesika Guna the 
author has got nothing to say except giving a general 
definition which runs as Vai$esikah parijūeyo yah 
svalaksaņa-gocarah (346, 95c-d). It probably means 
that these excellences are based upon the particular 
(višega) characteristic of an individual author and 
must be defined in terms of his own peculiar ideas 
(sva-laksana-gocarah) for what lies in the power of a 
particular individual cannot be brought under the scope 
of hard and fast rules. 


Amongst the Gunas enumerated and defined by the 
Purāņakāra we have seen that some follow closely the 
treatment of Dandin or Vāmana or Bhoja and as such 
they have to be interpreted in the light of their treatment 
while the rest of the Gunas must either have been 
borrowed from sources unknown to us or characterised 
by the author himself. Even if the latter be taken to be 
his original contributions, the isolated borrowings, 
in which he has evidently lost the spirit of the earlier 
sources, make his position still worse. If he has borrowed, 
he has done it uncritically ; if he has at all made original 
contributions he has proved a failure. Most of the 
definitions are unintelligible ; they leave the reader to 
guess what they mean. Even illustrations have not been 
given so as to help the reader in understanding their 
characteristics. The character of the arthagunas have 
not been distinctly kept apart from those of the šūdda- 
gunas or ubhayagunas. Thus, the question of arrangement 
(of words or letters) have crept even in the treatment of 
arthagunas. Two of his $abdagunas namely Sati and 
Yaugiki are given only in name, they have been neither 
defined nor characterised. Ojas has stealthily crept in 
the course of the definitions of the $abdagumas although 
it is not mentioned in the general list of enumeration of 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


196 CONCEPTS OF RITI AND GUNA 


the Gunas. Nothing more need be added to prove that if 
the author is systematic in anything it is in inconsistency. 
To explain this inconsistency we have only to admit that 
“he Alamkāra-section in the Agnipurāņa is chiefly a 
compilation by a writer who was himself no theorist but 
svho...wanted to collect together and present a workable 
epitome...conforming in essentials to the teachings of no 
particular arthodox school’ for no truer statement appears 
to have been ever made in connexion with this work. 
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Chapter VIII. 


TREATMENT OF RITI AND GUNA BY 
THE DHVANI AND POST-DHVANI 
THEORISTS. 


It has been seen in the previous chapters that the 
Concepts of Riti and Guna received a different treatment 
at the hands of different writers of different periods in the 
early history of Sanskrit Poetics. Some of these writers 
dealt with only one of these Concepts while others knew 
and treated of both, either correlating one with the other 
or assigning to each of them an independent place in their 
system. Thus, Bharata dealt with the Concept of Guna 
only and he understood its importance so far as it 
constituted the anabhava which helps the realisation of 
Rasa in the Drama. Bhimaha referred to both Rīti and 
Guna but he did not express clearly his views about these 
two clements. Rudrata treated of Riti only and he 
understood by the term Riti a definite arrangement of 
words, compounded or uncompounded. He entirely 
ignored the Concept of Guna as accepted by other 
orthodox theorists. It was Dandin and Vamana, the 
adherents of the Riti School proper, who assigned to the 
Ritis and their constituent Gunas an important place in 
their respective systems. A proper disposition of words 
(according to their sense) was, in their opinion, the main 
thing to be considered in poetry ; and in order to endow 
this disposition with a special (vi$esa) charm they had to 
conceive a number of Gunas which were considered by 
them to be the most important element of poetry. There 
appeared also a class of writers who, though later in date 
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than the early Dhvani theorists did not follow the line 
of opinion formulated by them but propounded their 
theories of Riti and Guņa—some (e.g. Kuntaka) correlating 
them and characterising them in a manner peculiar to 
himself and others (e.g. Bhoja and the author of the 
Alamküra portion of the Agnipurāņa) treating them 
independently although conforming in a way to the 
manner of the earlier theorists. 


A 


ANANDAVARDHANA AND 
ABHINAVAGUPTA. 


Prior to these last named writers the Dhvani theorists, 
came into the field headed by the Dhvanikāra and 
Anandavardhana. We have seen that the one fact 
common to all the early writers was that they treated of 
the Concepts of Riti and Guna as means of external 


cmbellisments of poetry. Even when Vamana calls Riti 


the ūtmū or essense of poetry he means by it only 
external beauty of objective representation realised by 
means of certain standard excellences. "The sole function 
of these elements as well as of Alamkūras was, in their 
treatment to embellish the external aspects of poctry, 
namely the word and its sense, and for this the Dhvani 
theorists rightly called them vācya-vāūcalka-cārutva-hetu. 


The Dhvani theorists, however, judged poetry from , 
quite a different angle of vision. "Their changed outlook , 


regarding the conception of poctic beauty itself naturally 
led them to reconsider the position of the different 
poetic elements. The Rasadhvani is considered by them to 
be the most prominent factor in poetry and in their opinion 
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other poetic elements stand subordinate to it.* The charm- 
ingness or otherwise of the Gunas, Alamkaras or Dosas is 
judged by them not on their own account but in terms 
of the part they play towards the realisation of Rasa. It 


I. vacya-vacaka-carutva-hettinam vividhūtmanūm | 
rasüdi-parata yatra sa dhvaner visayo matah 1 D.K. ii, 4. 


The above occurs in a context (i.e. in the beginning of uddyota ii) 
where the authors of the Dhvanyāloka are discussing the 
subdivisions of Dhvani (suggested sense). Rasa (as also Bhava 
etc.) comes under the akrama or asamlaksyakrama (as distinct 
from the samlaksyakrama) variety of one of the two broad 
classes of Dhvani viz. vivaksitānyaparavācya (as distinct from 
avivaksitavacya ), Rasa is asamlaksyakrama ( i.e. the process of 
of which cannot be clearly discerned) because it is realised 
simultaneously with the vacyartha or denoted sense ( vasadtr 
artho hi sahaiva vūcyenūvabhūsate, vyiti on D.K. ii, 3). When 
it occupies the principal position, rendering the vacyartha 
subordinate to itself, it is a case of Dhvani (sa camgitvenavabha- 
samüno dhvaner ütma, vytti on D. K. ii, 3) and it is then rightly 
called mukhya or angi artha. But, when the vacyartha occupies 
the principal position and the Rasa, Bhava etc, stand subordinate 
to (z.e, are less charming than) it, then Rasa, Bhava etc. do 
not constitute a case of Dhvani but of Alamkaras like Rasavat, 
Preyas etc, This is set forth in the memorable verse : 


pradhāne'nyatra vakyarthe yatrangam tu vasadayah | 
kavye tasminnalamkaro rasadir iti me matih (D.K. ii, 5) 
that comes immediately afterwards. 


This is by the way to show that Rasa does not necessarily 
occupy a principal position in Kavya. It may sometimes become 
an alamkara of the denoted sense, ceasing to be a case of Dhvani, 
But when Rasa is spoken of as the predominant factor, it appears 
to be taken as an instance of poetic ideal. Now, a question 
may arise—how far is it correct to say that the Rasa, which 
owes its very existence to the process of suggestion, ( Dhvani, 
Vyaūjanā or Abhivyakti) sometimes ceases to be a case of 
Dhvani? In this connection, if we consider the different 
meanings of the term Dhvani, the* question would not present 
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is for this reason that the division of the Dosas into nitya 
and anilya varieties arises and some of the Dosas cease 
to be so when they are considered to be in consonance 
with the delineation of particular Rasas.* But when it 
is said that all these elements are subordinate to the 
mukhyaartha, Rasa, it must not be understood that 
they all stand on the same level or in the same relation- 
ship with Rasa. It will be presently seen that the 


any difficulty. (1) Dhvanikara's definition of Dhvani as that 
class of. poetry where the expressed sense is subordinate to the 
suggested sense (D.K. i, 13) is very well-known and it has been 
utilised by Mammata (K.P, sz/ra 2, p. 19) and Višvanātha 
(S.D. kar 251. p.213). Besides Caņdīdāsa has shown clearly 
(after Locana p.33) that the term may also imply (2) the 
suggested sense itself, (3) the process through which that sense 
is realised, (4) the expressed sense or the suggestive word and 
(5) the apprehension itself of Rasa (?dipika. p.17). Hence 
it would appear that although Rasa is realised through the 
process of Dhvani (suggestion) yet it may constitute the gugī- 
bhittavyangya (ie. the second) class of poetry instead of the 
dhvant (ie. the highest) class, specially when it is conceded 
that the Rasa may in certain cases be less charming than the 
vacyarthe. Abhinava also remarks; ( Locana pp. 70-71) abhi- 
vyajyante rasah pratityaiva ca vasyanta iti. tatrabhivyaktih 
pradhānatayā bhavatu, apradhànataya va. pradhanatve dhvanih, 
anyatha rasadyalamkarah, 


2. $rutidustüdayo dosū anityū ye ca darsitah | 
dhvanyatmanyeva srūgūre te heya ityudahytah | 

(D. K. ii, 12) 
Ananda's vpZi runs on this :—......dhvanyatmanyeva érhpüre'- 
ūgitayā vyangye te heya ityudahytah. anyatha hi tesam 
anityadosataiva na syat. We have seen ( p.168. fn. 38) that 
in Raudrarasa Srutidusta (or Srutikatu as Mammata calls it) 
is treated as a source of charm because there it fits in with the 
situation depicted. But we should note that in Sragara (as 
also in Santa, Adbhuta and Vira, °locana, p. 82 ) it is a veritable 
defect. ; 
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Gunas, according to the Dhvani theorists, concern 
directly the inner nature of poetry while the Alarnkāras 
constitute such factors as are more or less external. It 
will be of some interest to note that the most common- 
sense interpretation of the terms Guna and Alatnkara 
on the analogy of human virtues and ornaments, partially 
struck the earlier theorists when, for instance, Vamana 
quoted a pair of verses where the Gunas were likened 
to the youth ( yauvana ) or the natural grace (rapa) 
of a lady and the Alminkāra to the artificial ornaments 
of her body*. But they brought in this analogy simply 
to demonstrate the essentiality of the element Guņa in 
poetry, and they failed to explain the elements in 
relation to the underlying sentiment of a poem which, 
however, they totally ignored. 

The Dhvanikāra, however, draws a distinetion between 
the Guņas and the Alamkaras in the following verse :— 


tam artham avalambante ye’inginain te guņāļ smrtah | 
angasritas tvalaimkūrā mantavyth katakādivat u 
(D. K. ii, 7). 

implying thereby that while the Gunas belong to and 
are properties of Rasa the angi artha, the Alamkaras are 
related to the šabda and artha (angasritah.) Anandavar- 
dhana makes the character of the Guna more clear when 
he takes it to be analogous to the human virtues like 
heroism in his er// on the above Karika :—ye tamarthain 
rasadi-laksanam santam avalambante te gunāļ $aurqadi- 
vat. The kūrikā quoted above gives us simply what 
may be called the sūmānya laksana of the Gunas and 
the Alamkāras i.e. it deals only with the fundamental 
point of distiction between the two elements. But if this, 
kārikā is judged by itself, it seems that the respective. 
scopes of the Guna and the Alamkara are restricted and 


„3. Seech. VI. p. fn. 5, 


26 
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ave 


confined herein, as if the Guna had nothing to do with 
the sabda and artha and the Alamkara nothing with 
the Rasadhvani. We shall therefore recollect at this stage 
Dhvanikara’s attitude towards the relationship between 
the Alamkara* and the Rasa, namely, that the existence 
of Alamkara is justified according to the part it plays 
towards the ultimate realisation of Rasadhvani and shall 
then pass on to the definition of the individual Guņas 
višesa laksana to understand fully the position of that 
element in the new theory of poetry. 

Now it is a fact of common experience that the 
ornaments adorn the (external) body of a man. It applies 
similarly in the case of poctry of which word and sense 
constitute the body. But what relation may the Alamkara 
possibly bear to the underlying sentiment of a poem which 
is, just like the soul of a man, bey ond the direct grasp of 
any Alamkara? To understand this we must take 
recourse to Abhinava’s comments (on the position of 
Alamkara) which must have been utilised with some 
modification by later writers like Mammata when they 
explained clearly the different ways in which an Alamkāra 
may function in a poetic composition. Abhinava means 
to say that the real cause is the dAranyülmü (ie. Rasa- 
dhvani) which the poetic figure ultimately decorates. 
Although the ornaments like necklace etc. are put on the 
body yet itis the soul which they really glorify by way of 
standing in propriety to the particular mental conditions 
of the man. - For instance, a dead body does not shine 
with carrings and such other ornaments because here the 
soul, the real alainkūrya, is non-existent. Then again, 
if the body of a hermit is decorated with an ornament, it 
only creates laughter on account of a lack of propriety. 


4. rasabhūvūdi-tūtģaryam ü$ritya vinivešanam | 
alamkriinam sarvasam alamkaratva-sidhanam | 


(D.K. ii, 6) 
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And since there is nothing (proper or) improper with 
regard to the body as such, it follows that the soul is in 
fact the alainkirya because it is this latter that feels 
ultimately glorified by reason of the external decoration. 
Here Abhinava appears almost to have ignored the impor- 
tance of the vacaka $abda or of the vācya artha as an 
alainkūrga and his extreme position with regard to Rasa 
was probably responsible for this attitude. His immediate 
successors however consider the issue from an ordinary 
point of view, namely that, it is the human body which is 
directly adorned by the ornament and consequently they 
clearly lay it down that the Alārnkāras are characteristics 
chiefly of the $abda and the artha and if they embellish 
Rasa they do that only indirectly through the word and 
sense. The case with the Guna is just the reverse because 

"it will be presently seen that the Gunas are primarily the 
properties of Rasa and they may be said to belong to 
Sabda and artha only secondarily. 

The Dhvanikāra mentions and characterises only three 
Gunas, namely, Ojas (energy), Prasada (lucidity) and 
Madhurya (sweetness), instead of the usual ten of Bharata, 
Dandin and Vamana, and even more of other writers. 
The authors of the Dhvanyaloka put forward their own 
theories and establish these three Gunas, but they do not 
attempt at criticizing or refuting the theory of ten Gunas 


5 Abhinava remarks in connection with the above taria 
(9locana pp. 74-75) etad uktam bhavati—upamaya yadyapi 
vacyo'rtho'lamkriyate tathapi tasya tad evalamkaranasi yad 
vyaigyarthabhivyasijana-samarthyadhanam iti, vastuto dhvan- - 
yütmaivalamVaryah. — &atakakeyuradibhir api .hi Sarirasama- 
vāyibhiscetana atmaiva tattacittavyttiviSesaucityasucanatma- 
tayū'lamkriyate.  tathahyacetanam — savasariram - kuņdalā- 
dyupetam api na  bhati, alamkaryasyabhavat, yatišarīram 
katakadiyuktam hasyavaham bhavati. alaikūryasyūnancityāt. 
na ca. dehasya kittcidanaucityam iti vastuta atmaivalamkaryah. 
aham alamkrta ityabhimanat, 


CC-0. Prof. Satya Vrat Shastri Collection. . 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


204 ` CONCEPTS OF RĪTI AND GUNA 


of earlier writers, which later theorists like Mammata, 
Vi$vanātha and others have taken upon themselves to do. 
These three Gunas have been classified onthe basis of 
the particular mental conditions involved in the perception 
of Rasa. The general definition (sūrmūnya laksama) of 
the Guna has presented to us the clement only in its broad 
character, namely, that it belongs to the Rasa and 
naturally further light is necessary in the viseg laksana 
to form a definite idea about the nature of the element 
on the basis of the sūmūnya laksana. Now, since there 
are eight or nine Rasas” the question arises: Does a 
particular Guna belong to all the Rasas or only to some 
of them? Andin what sense can it be said to belong to 
the Rasas? This is what is proposed to be discussed 
in the višesa laksana. Thus, Srigara is a Rasa which 
softens (lit. gladdens=prahladanah, D. K. ii, Sb) the heart ` 
to a great extent and Madhurya resides in a poem where 
this Rasa prevails.” Similarly, dēpti, which is a mental 
condition involving a brilliant expansion of the heart, is 
taken to be the character of Rasas like Raudra. Ojas 


6. Divergence of opinion has prevailed among theorists 
over the exact number of Rasas and the whole issue has 
ultimately rested on the question whether Santa is to be 
reckoned as a separate Rasa. In theory of poetry however, this 
Rasa is accepted by almost all writers, Writers of dramaturgy 
object to its admissibility on the ground that a feeling of cessation 
from all activities cannot be represented ona stage. Jagannatha 
contends this by saying ( Rasagahgüdhara, p. 30 ) that since Rasa 
is realised by the audience and not by the actor, Santa can well 
be admitted in drama also. : 

7. érhgaüra eva madhurah parah prahladano rasah | 

_ tanmayam kavyam asritya müdhuryam p1atitisthati 1 
e (D. K. ii, 8): 
s .érügüra eva rasantarapeksaya , madhurah prahlada-hetulvat : 
prakasanaparah. Sabdarthayoh kavyasya sa  madhuryalaksano 
gunah (vriti on the above, p. 79, Dhvanyaloka). 
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resides in the sabda and artha which are suggestive of 
these Rasas.* And lastly, that quality of Kavya which 
prevails through all Rasas and functions in all composi- 


tions (hence transparency of $abda and artha) is known 
as Prasāda.” 


It will appear that the definitions given by Dhvanikara 
and Anandavardhana’s vrit on them do not help us to 
form any clear conception about the element and here, 
as elsewhere, we have to look upon Abhinava as an 
infallible guide in understanding their view-points. ‘Thus, 
some importatnt questions arise in this connection, 
namely. 


(1) When it is said that the Gunas reside in the 
Kavya (tanmayai kavyam āšritya..ii, Sc implying 
šabdūriha=lūvyašarīra) is it not inconsistent with the 
general definition of the element vix., that it belongs to 
the ang? artha ? 

(22) What is the relation of the mental conditions 
like druti, dipli etc. with the Rasa? Are they identical 
with it? Or are they produced as its effect so as to be 
distinct from it ? 


8. Kaudrūdayo rasa diptya laksyante kavyavartinah | 
tadoyaktihetu Sabdarthav asrityaujo uyavasthilam | 
(D. K, ii, 10) 
raudradayo hi rasah param diptim wyjvalatam janayantiti 
laksaņayū ta eva dīftir ityucyate. tatprakūšanaparah Sabdo 
dīrghasamās1-racanā-lainkytain vakyam (vyiti on above, p. 8o 
op. cil.) 
"g. samarpakalvañ kauyasya yal lu sarvavasūn prati | 
sa frasūdo guņo jieyah sarva-sadharana-kriyah 1 
3 (D. K. ii, 11.) 
prasālastu svacchatā $abdarthayoh, sa ca sarvavasasādhāraņo 
gunah sarva:racanāsūdhūraņas ceti.....(vriti on above. op. cit. 
p. 82. ) 
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(2b) In any case how does the question of conceiving 
a separate element ‘Guna’ arise at all ? When its existence 
cannot be clearly and independently felt, may it not be 
taken to merge its identity in Rasa ? 

We may just attempt at a discussion of these issues 
on the basis of the teachings of Abhinava. The mental 
condition itself is primarily the Guna.’° Thus, the Gunas, 
Ojas, Prasida and Madhurya exist respectively in the 
form of the three mental conditions dipti (expansion), 
samarpakatva or vyūpakatva (pervasion) and ūrdratā 
or drutt (melting) which are evoked only in the process 
of the realisation of Rasa and so the Guna has, according 
to the Dhvani theorists, an inseparable association with 
that element t.e. the question of the Guna does not, in 
their opinion, arise when there is no Rasa. Hence, Rasa 
is the ultimate cause (kūra»ya) of which the Guna (in the 
form of the mental condition drwti or dipti or vyüpli) is 
produced as an effect (iārya). So, when it is said that 
expansion or dipti is the character of Rasas like Raudra 
etc. there is apparently a merging of the Guņa into the 
Rasa or superimposition of the kūrya on the Larama. 
But this merging or superimposition occurs as a matter 
of course in the realisation of Rasa, which, involving as 
it does an absolute state of mental relish, renders it 
impossible for the relisher at that stage to distinguish 
between the cause and the effect. 

This may no donbt lead one to doubt the necessity of 
recognising the Guna as a separate poetic clement. But 
since the Dhvani theorists appear to have made it a point 
to give full recognition to all the poetic elements accepted 


—— a eee ey 

Io. dīplik pratifattur hrdaye vibhū(kā)sa-vistāra-prajvalni- 
svabhava, sū ca mukhyataya ojah-Sabda-vacya. tadasvadamaya 
raudradyas taya dīplyūsvūda-višesūtmikayū (°almalaya) kūrya- 
rupaya laksyante rasantaral prthaklaya, lena kürage karyopaca»ád 
raudradir evaujahsabda-vacyah (locana, f, 80, 11. 7-10). : 


CC-0. Prof. Satya Vrat Shastri Collection. 


* 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


ANANDAVARDHANA & ABHINAVAGUPTA 207 


in the earlier sheools (characterising them in the light of 
their revised conception of poetry), they could hardly 
deny the Guna the status of a separate element of poctry 
specially when this clement constituted the most essential 
point of interest in one of the earlier schools, namely, the 
Riti school. Moreover, when one understands the view- 
point of the Rasadhvani theorists and judges poetry on 
the complete analogy of a human body, as they have 
done, one fully appreciates the propriety of attributing 
to the Guna the dignity of a separate poetic element just 
like Rasa, Alathkara and Dosa. A supreme disinterested 
pleasure is admittedly the svarūpu of Rasa but is not 
this pleasure realised in the form of one or more of these 
three mental conditions? It is true that a peculiar 
association with the vžbkūva, anubhūva and vyabhicari 
bhūva rouses the sthiyin to a stage of relish. But when 
is it actually relished ?—not until it transforms itself 
into one of these mental conditions although the process 
of transformation is very rapid and abrupt. Is not then 
the Guna as essential in the realisation of Rasa as the 
sthūyibhūva itself? If it is true that the Guna comes 
into existence on account of the Rasa, it is equally true 
that the Guna (in the form of the cittavrtti) constitutes a 
part and parcel in the actual realisation of Rasa. Nay, 
in the ultimate stage of relish Šrūgāra has no other 
existence except a supreme delight in the form of the 
melting of the heart which is the character of the Guna 
Madhurya ; Raudra has no other existence except in the 
form of a brilliant expansion of the heart which is the 
character of the Guna Ojas. Similarly, Prasada in the 
form of a pervasion of the heart is an essential character 
of all the Rasas. Thus, although in theory the Guna is 
awallowed up in the Rasa, in practice it makes the Rasa 
what it is. This adequately explains the propriety of 
recognising the Guna as an element of poetry and when. 
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= 


the Guna plays so important a part in the realisation of 
Rasa, it appears that the Dhvani theorists would have 
done well to recognise it explicitly as such when they 
explained the principle involved in the relish of Rasa.’ * 


It has been seen above that the Guna is a property 
of Rasa but of Rasa itself the realisation is not possible 
unless one is able to appreciate the situation depicted 
in the composition, in which some of the accessaries of 
Rasa find their expression. This proves the utility of 
sabda and artha in the awakening of Rasa and ultimately 
of producing the Guņas i e. the mental conditions 
spoken of. Abhinavagupta does not take up in detail 
the question as to what partieular letters are specially 
favourable for particular Gunas. This is discussed 
first by Mammata (K. P. sūras 99-100, pp. 484-85). 
But while commenting on Dhvanikara’s definition of 
Mādhurya, Abhinava remarks that Madhurya is that 
capacity of the word and the sense which awakens the 
‘sweet? Rasa Srügara (madhurasrigira-rasabhivyakti- 
samarthalā sabdairthayor madhuryam iti hi laksaņam. 
?loeana on D.K ii; 8, p. 79). I£ Mādhurya and Šrūgāra 
here are taken to be wpalaksanas respectively for Guna 
and Rasa in general (just like Ojas and Raudra above”, 
this remark would imply that letters and words may 
be so arranged in a particular composition that when 
read or heard they are capable of producing one or other 


11. Itis interesting to note that Bhattanāyaka recognised 
these three mental conditions in the process of the dhoga of Rasa, 
although he did not use any technical name for them, such as 
Guna. His views on this point have been quoted in the °locana 
(p. 68 11. 16-18).....uktam bhattandyakena (p. 67)...... bhavite ca 
rase asya bhogah. yonubhūva-smaraņa-pratipattibhyo vilaksaņa 
eva dyuli-vistūra-vikūsa-nūmū  rajas-tamo-vaicitryananuviddhasattoa- 
maya-nija-cit-svabhava-nivytli-dvuti-vi$ranti-laksamah parabrahma- 
svida-sacivah, 
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mental condition involved in the realisation of any 
partieular Rasa. In the opinion of these theorists the Guna 
resides primarily in Rasa and it is said to belong to šabda 
and artha only secondarily i.e.in the sense that these latter 
possess the eapacity for producing it. Abhinava distinctly 
remarks (op. cit. p. 79,1. 8) vastuto müdhuryam nama 
$rhgarüde rasasyaiva gunah. tan madhwrüblivyazjaka- 
Yoh $abdarthayor upacaritam. Thus, when the Dhvanikāra 
and Anandavardhana took sabda and artha to be the 
substrata of Guna they only recognised their importance 
in the perception of Rasa in which the Guna, in rtheir 
opinion, actually resides. We shall sce later on 
(ch. VIIIC) that Jagannatha considers the Guna to be 
the property as much of the $abda and artha as of the 
Rasa. He does not admit that one has to take recourse 
to any secondary usage when one says that the Guna 
belongs to Sabda and artha. 

Coming to the details of the mutual relationship 
between the Rasas and the Gunas, these theorists deal 
with the question from two different points of view 
according as (1)a single Guna belongs to different Rasas 
and (2) different Gunas belong to a single Rasa. b Thus, 
Madhurya or sweetness is present generally in the Srügara 
Rasa, but it also resides in increasing degrees in the 
Vipralambha Šrūgāra and the Karuņa, because the mind 
undergoes the process of melting in a greater degree in 
Vipralambha Srigara (than in Sambhoga) and in still 
greater a degree in Karuna.** Similarly, Ojas or energy 


I2. Syngare viģralambhūkhye karuņe ca prakarsavat | 
madhuryam ardratam yali yatas latradhikam manah | 


(D. K. ii, 9.) 
In this connection Abhinava raises an important objection to 


the effect that if there is sweetness even in Karuna what is the 
significance of eva (only) in the previous Karika beginning with 
$rhgara eva madhuraļ etc.? He replies by saying that eva 
here does not imply exclusion of other Rasas. He apparently 


27 
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which involves an expansion of the mind resides generally 
in the Raudra Rasa, but Abhinavagupta remarks that it 
may also be present in the Vīra and Adbhuta'? Rasas. 
Aad lastly, Prasāda is a Guna which is common to all 
the Rasas. It has been seen that the pereeption of 
Rasa depends on understanding the composition in which 
some of the accessories of Rasa find their expression, 
and thus the quality of pervading is the character of this 
Guna in the sense that in every Rasa the mind must be 
prepared to grasp at once the situation depicted in the 
conception. On the other hand, each of, the four Rasas, 
vix, Hāsya, Bhayānaka, Bibhatsa and Santa, displays in 
itself a peculiar association of more than one mental 
condition 7.e. each of them contains more than one Guna'*. 
Thus, Madhurya and Ojas are equally present in Hasya 
(the Comic) for, in the first place, this Rasa is subordinate 
to Sri igāra and in the second place (it is a fact of common 
experience that) an expansion of the heart is invariably 
associated with Hāsa'”. Similarly, in Bhayānaka (the 


takes Sragara to be an upalaksaņa for Rasa in general and 
understands by the Karika-portion quoted above that Gunas 
like Madhurya are really the properties of Rasa, Hence eva 
does not mean ‘only’ but it means ‘really’ or ‘primarily’. 

13. ([raudrūdaya ilyatra] ūdišabdaļ pralūre, tena 
viradbhutayor api grahaņam (9locana, p. 80, ll, 1-3) 

14. evam mūdhuryadīptī parasparapratidvandvitaya — sthite 
$rigūrūdiraudrūdigate ili pradarSakalaya tal-samavesa-vaicitryam 
hasyabhayanaka-bibhatsa-Santesu daršilam. Ibid, p. 82, Il, 1-3). 

15. Žūsyasya $rhgaraüngatayu inūdhuryan prakystam vikūsa- 
dharmatayū caujo pi prakystam ili sümyam  doayoh (Ibid, p. 82, 
ll. 3-4). Abinava evidently means after Bharata (Syigaraddhi 
bhaveddhasyah—Natyassastra VI, 44a, K. M. T,) that amorous 
gestures etc. lie at the basis of the Comic but when it is ultimate- 
ly realised it is transformed into a drilliant expansion of the heart. 
So remarks Candidasa “d/manah parasya và wag-veáa-rupa- 
cesta-vaikyla-vilokanac cefovibaso hūsah. (dipika, p. 123. 1. 11.) 
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Frightful) as well as Bibhatsa (the Disgustful) Rasa are 
present both Ojas and Madhurya but the former exists 
ina greater degree than the latter does'^. And lastly, 
in Santa (the Quictistic) cither Ojas or Madhurya 
predominates according to the variety and individual 
tendency of its accessaries’’. It deserves to be noted 
here that in the opinion of Mammata (viii, sūtra 91) it is 
Madhurya that exists in an excessive degree in the Santa 
Rasa. Govinda, however, remarks that this is slightly 
mixed up with Ojas in view of the fact that a feeling of 
aversion (which involves an expansion of the heart) lies 
at the very root of this Rasa (Sante tu jugupsadyanvayad 
ojolešānuviddham**. Kāvyapradīpa, vri under viii, 
4a-b, p. 279). We have thus seen that the three mental 
conditions druti, dipti and vyapti are enough to help the 
manifestation of all the Rasas and hence they justify only 
three Gunas corresponding to them and not more. 


16. bhayanakasya magna-citta-vytti-svabkūvatve'pi vibha- 
vasya diptataya ojah prakystam madhuryam alpam. bibhatse 
‘byevam ( °locana, p.82, ll. 4-5). At the stage of the actual 
perception of these two Rasas the mind, no doubt, softens down 
in fear and in disgust respectively, but Ojas is said to predominate 
in the sense that the ferocious look and the loud roar ete. of 
the object of fear and the loathesome appearance etc. of the 
cbject of disgust produce at the very outset, an expansion of 
the mind to a considerable degree. 

17, Sante tu vibhavavaicitryat kadacid ojah  prakrstam 
kadācin madhuryam...(Ibid p. 82, 11. 5-6). 

18. But a man of experience would probably say, with 
Mammata, that gruti is the only condition which the heart 
undergoes in the realisation of the Šānta Rasa. The aversion 
to worldly objects involved in this Rasa softens down to a 
chastening stage of mental calm and it is clearly distinct from 
the loathing ( jugupsa ) involved in the Bibhatsa Rasa. So there 
appears to be little scope for an expansion of the heart in the 
Santa Rasa, 
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ta 


It is remarkable that the authors of the Dhvanyaloka 
do not entertain the element of Riti in poetry thinking it 
to be unnecessary. The Dhvanikāra remarks that the 
Ritis were introduced by theorists who only dimly under- 
stood the true significance of poetry'?. "This implies that 
when Rasadhvani is accepted as the all important element 
of poetry (in view of the fact that it serves to afford the 
poetic charm from within by identifying the mind with 
the situation depicted in the composition), there is no 
need of conceiving a separate poctic element as Riti 
which, at its best, produces no more than a sensuous 
delight. Abhinava makes this more clear. He distinctly 
remarks?° that the Ritis are made to resolve into the 
Gunas ; and since the Gunas are subordinate to Rasa, the 
Ritis merge their identities in Gunas and ultimately in 
Rasa. From his commentary it seems that he has no 
objection to assume the position of Vamana that Riti is 
a special kind of verbal arrangement, and that its 
speciality consists in its intimate association with the 
Gunas. But he differs from the Riti theorists with regard 
to the nature of the association of the word-structure 
with the Guna. Thus according to the Riti theorists :— 

(1) Gunas make up the Riti and as such they are the 
essential characteristics of it. 

(2) They produce the poetic charm on their own 
occount. The primacy of Rasa being not recog- 
nised, the Riti theorists’ conception of Guna and 
for the matter of that of poetic charm itself was 
only formal. The word-structure, therefore, is of 
the highest importance in their theory of poetry. 


19. asphutasphuritam kavya-tattvam etad yathoditam | 
asaknuvadbhir vyakartum ritayah sampravartitah 1 
: (D.K iii, 52, p. 231) 
20. ritir hi guņesveva paryavasayita.  yadaha—viseso 
guņūtmū. guņūšca rasaparyavasayina eva...(9locana, p. 231, 1.7) 
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But we have seen above that in the poetic scheme of 

the Dhvani theorists, 

(1) Gunas are primarily the characteristics of Rasa 
and only secondarily of the word-structure. 

(2) The importance of the word-structure is not 
altogether lost sight of, but is recognised only so 
far as it helps the production of the Guna in the 
form of the mental condition involyed in the 
perception of the Rasa. 


Thus, when the verbal arr: angement or the word- 
structure does not reside on its own account but merely 
serves as a means for the apprehension of the inner charms 
of a poetic composition, the Dhvani theorists do not think 
it worth while to regard it as a separate poetic element 
and so they do not assign to it any particular name such 
as Riti. So long as the verbal arrangement is allowed the 
recognition that is its due, it is really immaterial whether 
or not itis endowed with a technical name. Similarly, 
the conception of Sabda-Vrttis like Upanagarika, Parusā 
and Komalā of earlier writers like Udbhata,** and the 
Artha-Vrttis like Kai$ikī, Bharati etc. of the dramaturgic 
writers need not, according to these theorists, be accepted, 
since just like the Ritis they too merge their identities 
in Rasa (tadvadeva rasa-paryavasūvitvūt —?locana p. 291; 
1.9) It wil be seen hereafter that later writers like 
Mammata, younger Vagbhata and Vifvanatha, enter in 
detail into the functions of the word-structure and admit 
it as a technical poetic factor, (vix. Vrtti) or a separate 
poetic element, (vix. Riti). ` 


21. Abhinava’s remarks that the Vrttis (of Udbhata) reside 
ultimately on account of the Rasa (uūgarikayā hi. anuprasa-vritih 
Syngaradau visramyati. parusetit dīptesu raudradisu. komaleti 
hāsyādau......0locana p. 232. II. 1-2) helped Mammata to a great 
extent in appropriating Udbhata's Vrttis effectively in his own 
theory of poetry. 
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It is also remarkable that although the authors of the 
Dhvanyāloka do not admit Rīti in poetry they admit 
another poetic factor vix.: Samghatanā, which corres- 
ponds in its characteristics partly to the Ritis of Rudrata. 
Tt is classified according to the absence or presence in 
varying degrees of compound words: ‘Thus, Samghatana 
may be asamūsā (uncompounded) madhyama  samüsü 
(having middling compounds) and dzrgha šamāsā (having 
long compounds). The ultimate function of Sarhghatana 
is to help the manifestation of Rasa, but it cannot do this 
independently. It realises this object through the Gunas 
and in manifesting Rasa the nature of the Samghatanā 
should be determined by its appropriateness to the speaker 
and to the theme of discourse.'* The poet has first to 
eonsider— What is the nature of the speaker ? What 
does he mean to say ? What is the nature of the situation 
to be depicted in the composition ? Through what Guna 
is that situation best depicted? -In other words, which 
of the mental conditions spoken of is specially favourable 
for the enjoyment of the Rasa depicted? Now, if a 

- particular Sathghatana proves to be suitable to that Guna, 
one is at liberty to use that Samghatana in connection 
with the Rasa where the Guna in question prevails. If 
not, that Sathghatana should be avoided in the said Rasa. 
Now, since the Sarnghatanā awakens the Rasa through the 
Guna, a question arises :— What is the relationship 
between the Sarhghatani and the Guņas? "Two clear 
courses are possible. The Sathghatana and Gunas may: 
be identical or they may be different. In the second 
case i.e. when the Sarnghatanā is different from the Gunas 
they can remain in two ways. (1) The Guņas may 
reside in the Sarnghatanā (samghatanaérya guņāh) or (2) 


22. guņūm ūšritya tisthantī mūdhuryūdīn vyanakti sa | 
rasamstanniyame hetur aucityam vakty-vācyayoh | 
(D.K. iii, 6) 
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the Samghatani may remain subordinate to the Guna 
(guņāūšrayā sainghatanā).”* Now, if the Guņas are 
identical with Samghatana, or the former belongs to the 
latter, then we have to admit the position that like 
Samghatana, Guņas too have no hard and fast rule for 
their application, ic. any Guna may be attributed to any 
Rasa.** But since in real practice we see that particular 
Guņas are attributed to particular Rasas, whercas any 
kind of Samghatanà may be present in any Rasa,”* 
(provided that it be in keeping with the character of the 
speaker or of the theme), it follows that the Samghatana 
cannot be identical with the Gunas (na gunah samgha- 
lanasvarupüh...vrlti p. 135) nor can the Gunas belong to 
the Sanghatanā (ma ca sainghatanūšrayā guņāh...ibid). 
What do then the Guņas belong to? It has been already 
seen that the Guņas belong primarily to the Rasa and 
secondarily to the word or its sense. Taking advantage 
of this latter position the opponent might try once more 
to establish his point by raising an objection to the effect 
that if it is conceded that the Gunas reside in the word, 
is it not thereby accepted that they reside in or are even 


23. If Sarhnghatanā be taken to be the aíraya of the Guna, 
then ū$raya would imply adharadheyabhava i.e. the container 
and the contained (...samghatanaSsraya-guya-pakse...pugan...adheya- 
bhutan ūšritya tisthantī samghatana rasadin vyanakti Vrtti on 
D. K. iii, 6; p. 134). But when Guna is the aírayz of the 
Samghatana, then aíraya would mean ‘an object on which 
something else depends or to which something remains 
subservient”. (tadayatia tanmukhapreksini, "locana, p. 134, 1. 10). 

24. gadi gunah samghatana cetyekam tattvam samphatana- 
$raya và guņūs tada samghatanaya iva guņānūm aniyata-visayatva- 
prasangah, vrtti on D. K, iii, 6; p.134). 

25. guņūnūm hi.........visayaniyamo vyavasthitah samghata- 


. nayastu sa vighatate. tathahi $yhgure'bi dirghasamasa dyšyante, _ 
vaudradisvasamasascett. (lbid). 
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identical with the Sarghatanā ? For, words cannot 
produce the Guna (and for the matter of that poctic 
effect itself) unless they are united together in a sentenée 
where however they may remain either compounded or 
uncompounded. In any case they do come under certain 
Sanghatanā which term as has been already seen, involves 
absence ,or presence (in varying degrees) of compound 
words. It follows therefore that samnghatila words and 
consequently Samghatana itself can well be the ūšraya 
of the Gunas.2° Anandavardhana replies that it is not 
true that words must necessarily be samghatita in 
order to produce the poetic effect for (i) suggestion 
of Rasa may take place even through a single word 
or part of a word where the question of Samghatana 
does not arise at all, and (ii) even in the case where 
suggestion takes place through a sentence, there is no 
hard and fast rule that a particular Samghatana 
should be employed in connection with a particular Rasa. 
Thus, the Guna may be said to belong (only secondarily) . 
to the word but on no account does it belong to a fixed 
samghafanü of words and far less can it be identical 
with the Sunghatana. So it is seen that the spheres of 
the Guna and the Sarnghatanā are different (tasmad anye 
guna anya ca saīnghatanū...vrtti p. 137) and that it is 
the Saraghatanā which remains subordinate to the Gunas 
through which it helps the awakening of any particular 
Rasa. The Rasa is the main thing to be considered 
in poetry, whatever hinders the awakening of it must be 
dispensed with. As for instance, long compounds are 
generally detrimental when the sentiments of love and 
pathos are to be depicted for the strain required in. 


26. mani yadi Sabdasraya guņūs tat samghatanaripatvam 
tadūsrayatvaim vā tesam praptam eva, na hyasamghatitah $abda 


„arthavišesaī pratipadya rasadyasritanam gunanam avūcakatvād 


āšrayā bhavanti (p. 136). 
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understanding the involved constructions fails to produce 
a melting of the heart which is a mental condition 
particularly favourable for awakening the sentiments in 
question*', And in Rasas which are best realised 
through an expansion of the heart, madhyama and 
dīrghasamūsa would prove to be specially favourable. 
Anandavardhana insists upon the presence of the quality 
of Prasāda in all compositions. If this is absent, then 
even asamūsū Samghatana fails to awaken the Srūgāra 
and Karuna Rasas and in case of the presence of this 
Guna even madhyamasamiisa can awaken them**. Hence 
the whole issue leads to the only conclusion that 
compound words can be sanctioned in Madhurya, and 
even Ojas can go without them provided the propriety 
is not lost, the awakening of Rasa is not in any way 
hindered and they are quite in keeping with the character 
of the speaker and the situation to be depicted. 


B. 


The postdhvani period of Sanskrit Poetics : hardly 
produced any work of remarkable originality with regard 
to the general principles of poctry which were formulated 
once for all by the authors of the Dhvanyāloka. The 
implicit adherence which the Dhvani theorists: received 

27. karuņaviprilambhašyūgārayostvasanāsaiva samghatana 
waned, dirgha-samghatana samasanam aneka-prakara-sambhavanaya 
kadācid rasa-pratitim vyavadadhatiti tasyam natyantam abhini- 
vešah Sobhate...... visesatah karuzavipralambhasrhgarayoh. 
tayor hi sukumarataratvat svalpayüm apy asvacchatayam Sabda- 
rthayoh pratītir mantharībhavati (pp. 139-140). 

28. sarvasu ca smughatanūsu frasādūkhyo guno : vyāfī. 
sa hi sarva-rasa-sūdkāraņaļ sarva-samphatana-südharamaé ce- 
tyuktam. — prasadatikrame hyasamūsā'pi samghatana karuņa= 
vipralambhasynyarau na vyanakti, tadaparityage ca madhyama- 
samāsū'pi prakāšayati (p. 140). i 

28 
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from the later writers in regard to the fundamental 
principles and theories of poetry could not probably ` 
be explained’, unless a profound reasonableness underlay 
their conception of poetry as well as the respective 
position assigned to the different poetic elements. The 
recognition of the deeper aspects of poetry in the 
delineation of the technical elements, Rasa and Dhvani, 
was no doubt the greatest achievement of the Rasadhvani 
theorists. But that was not all. The other poetic 
elements had also to be brought into effective relation 
with the underlying sentiment of composition, vix., Rasa. 
This probably they could do in no better a way than 
taking recourse to the analogy of the human body and 
soul—their respective decorations (Alarnkāra) and virtues 


1, Dr. S.K. De has rightly pointed out that the age in 
which the Post-Dhvani theorists began to flourish, being also the 
period of early Muhammadan incursions, was marked by a 
general decadence of all investigations (Sanskrit Poetics, Vol. II, 
p.297) This isno doubt true to a great extent. But we must 
remember at the same time that even this period produced 
writers of no mean ability and some of the commentators of the 
Kāvyaprakāša (specially the earlier ones like Rucaka, author of 
Kāvyaprakāša-sarnketa, Sridhara, author of Kāvyaprakāša- 
viveka and Candidasa, author of Kāvyaprakāša-dīpikā) display 
such a considerable amount of originality in detail that they may 
very well be said to have been alamkarikas themselves instead 
of mere ģīkūkāras. Hence, the fact, that the general principles 
laid down by the Dhvani theorists were accepted in the main by 
Postdhvani writers, does not necessarily prove the lack of a 
creative genius on the part of these latter but it possibly shows 
thé “soundness of the broad theories which their predecessors 
propounded, Even Jagannatha who vigorously criticised many 
of his. predecessors in matters of detail (P. V. Kane, PCXXXII, 
Introduction to Sahityadarpapa) had to admit (iu connection with 
tbe Āksepālarhkāra, p. 425 Rasagaūgādhara ) that the Dhvani 
theorists settled the main principles to be tollowed by an 
alamkarita ( dhvani-kytūm alamkarika-sarayt-vyavasthapakatvat ). : 
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(Guna)?. The analogy proved quite suitable for the 
purpose and it could carry away most of the later writers 
only because it served to explain the fundamental 
principles of a technical subject quite easily and ‘clearly 
from a most reasonable and common sense point of view; 
The respective position of the different poetic elements 
in the Dhvani-theorists’ revised scheme of poctry was 
thus determined once for all and there was hardly’ any 
SITE eere e e 

2. The authors of the Dhvanyāloka do not’ take up à 
detailed treatment of the concept of Dosa but merely hint at 
the zifya and anitya varieties of this element (see D.K, quoted 
above in viii A, fn. 2) according as it bars or helps the. awakening 
of Rasa. And it has been seen above that the concept of Riti 
has not been admitted in their poetic scheme. So, when they 
left these two elements out of their consideration and utilised 
the analogy of the human body only in connection with the 
elements, Guna and Alamkara it was quite natural that the 
analogy could not be full in their treatment, Yet, the fact 
remains that they were the first to introduce this analogy 
effectively in the new theory of poetry and it was left to their 
successors to make it complete by carrying the scheme further, 
What they utilised in respect of Guna and Alariīkāra, _ was 
employed by their successors tu other poetic elements as well, 
Višvanātha, who, following Candidasa introduced the concept 
of Riti in his poetic scheme, explains the analogy: fully thus, 
following some earlier authority :— 


kavyasya  $abdarthau — $ariram, ^ vasadiscatma, gunah 
Sauryadivat, dosūļ kūņatvūdivat, ritayo'vayava-samsthana-visegàvat; 
alamikarüh katatakundaladivat ( vytti on i, 2. pp. 12-13 ) 
Kavikarpapura, made a distinction between the ‘life’ ( asu-prāņa ) 
and ‘soul’ (alma) oí a man and tried to be more accurate when 
he explained the analogy thus :— Mur 


Sariram Sabdarthau dhvanir asava atma kila rasah: ^^ - 
guna madhuryüdya upamitimutlho'lamkrtigaņuh | 
susamsthinam ritih sa kila paramah kavya-purusak . pn 
yadasmin dosah syae chravanakatutadih sa na parah 1 4 
* (Alarhkāra-kaustubha, p. 5, Kar. 1); 
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scope left for a mutual controversy amongst the later 
writers in respect of matters of general theory’. 
Naturally,. therefore, the Postdhvani writers took upon 
themselves the task of explaining, expanding or restricting 
the already established rules and theories. They repeated 
more or less the same idea—each in his own way and 
if they at all chose to differ from their immediate 
predecessors, they did it only in point of minor details. 


MAMMATA AND HIS FOLLOWERS. 


Foremost amongst the later writers stands Mammata 
whose Kāvyaprakāša is considered to be the standard 
work which systematised the teachings of the Dhvani 
School. It is remarkable that although he was an avowed 
follower of the Dhvani theorists and as a matter of fact 
accepted the essentiality of Rasa in poetry, his definition 
of Kavya (tad adosau Sabdarthau saguņūv analamkrti 
punah kvāpi)* does not make any explicit mention of 


3. Many of the later writers thought it to be unprofitable 
stick -to the beaten tracks and consequently they took up works 
of new type such as the treatment of some fixed Rasas in all 
their varieties and details (Sanskrit Poetics, Vol. II. pp. 333-43) 
or of special topics like KavzSiksa (op. cit, pp. 356-75 and the 
article entitled “The Making Of The Sanskrit Poet” by Dr. F. W. 
Thomas inthe Bhandarkar Commemoration Volume pp. 375-86). 
The only subject which occupied an important position in the 
treatment of the Jater orthodox theorists was the discussion of 
poetic figures which were not explicitly treated but incidentally 
touched by the authors of the Dhvanyāloka, This was a field 
where powerful writers of the later period got an opportunity of 
displaying a considerable amount of originality in their attempt to 
supplement the treatment of earlier authorities, 


4. Following the lead of Rucaka, the earliest known 
commentator on the K. P. Professor S. P. Bhattacharyya has 
seen in the Kavika-portion’. tad adosau etc. a summary of 
the contents of Mammata's work and not a definition as is 
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the elements of Rasa and Dhvani. He starts with š$abda 
and artha following the usual method’ of the older 
schools. Rasa comes out only incidentally as a particular 
type (asamlaksya-krama) of one (vyangya) of the three 
kinds of artha. The $abda and the artha which constitute 
Kavya must be free from Dosa (adosau) and endowed 
with Guna (saguņau). They may or may not possess 
Alamkāra (analankrtz punah kvüpi). Thus, the definition 
indicates the unmistakable influence which the older 
Riti school exerted on Mammata in considering the 
Gunas to be essential (milya) and Alamkaras‘ to be 
non-essential (ani/ya) elements of poetry. This would 
apparently imply that in Mammata’s opinion Gunas and 
Dosas can remain independently in Karya; they need 
not, as it were, be subservient to Rasa. But later. on 
when he defines these elements in terms of the part they 
$e Ean 
the generally accepted view ( Kāvyaprakāša-sarhketa in the 
Calcutta Oriental Journal, Vol, II pp. 1-75. He also holds that 
the very first Xūrikā of Mammata's work. 
niyati-hrta-niyama-rahitam hladaikamayim ananya-paratantram | 
nava-rasa-ruciram nirmitim adadhati bharati kaver jayati 1 
contains his conception about the essence of poetry and as such 
it may be treated as his definition there-of. This view is, no doubt, 
interesting as Mammata is thereby understood to have admitted 
explicitly the fundamental importance of Rasa in his conception of 
poetry in accordance with the tradition obtaining in the school 
to which he belongs. We shall not, at this stage, make any 
difference between ‘the definition of peotry’ and a summary of 
the contents there-of. 

(4a) It may, at the same time, be held that the Alamkara 
school, which had its most redoubtable champion in Udbhata, 
was no less honoured for the hold of Udbhata on Mammata, as 
Kashmirian tradition would lead us'to believe, was quite a potent 
factor in the making up of his scheme and concept of poetry. 
The phrase analankrti punah ?vapi may reasonably indicate that 
Alarnkaras were the rule rather than an exception. 
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af 


play in’ awakening Rasa, he makes himself liable to a 
glaring’ inconsistency. This inconsistency, as has been 
already shown by Dr. S. K. De (Sanskrit Poetics, Vol. II, 
pp. 275-82), may be explained by the fact that in spite 
of accepting the general scheme and theory of the Dhvani 
School, Mammata could not shake off the influence of 
the earlier Schools and it proved to be the hopeless 
result of an attempt to “fnd a comprehensive formula 


to cover the old ideas as well as the new in a standard 


text book." 


The first six chapters of Mammata's work are devoted 
broadly to the definition and sub-divisions of Kavya and 
the various functions of $abda and artha.® Keeping 
close to the order in which the elements are mentioned 
in his definition, he then proceeds to discuss the Dosas 

. in chapter VII and the Gunas in chapter VIII. The last 
two chapters are devoted to the treatment of Alarmnkāras— 
IX to those of $abda (including three Vrttis which are 
taken to be equivalent to the three Ritis of Vamana) 
and X to those of artha. But before entering into a 
3 detailed discussion of the individual Guņas and 
Alamkaras, Mammata draws a clear-cut distinction between 
the general character of the two elements in the first two 

ü Kriküs of ch. VIII, which run thus : 


(1) ye rasasyangino dharmah Sauryadaya ivàlinanah | 
alkarga-hetavas te syur acala-sthitayo guņāl 1 
(2) upakurvanli tam santam ye hgadvarena jūtucit | 
haradivad alamkarüs le *nuprasopamadayah 1 
em ee 
(4b) This point has been repeatedly pressed in the commen- 
tary of Candidasa first in connection with the definition of poetry 
and then in connection with the Dosas. 
g. P. V. Kane has given an analysis of the different chapters 
of the K. P. in his Introduction to the Sahityadarpana (pp. XCIX 
and C). : : : r2 0 P 
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Unlike the Dhvanikira, he does not rest Satisfied with 
only ascertaining where the elements spoken of reside 
but he goes further and explains, with some amount of 
exactitude, the nature of the association between the 
element and its substratum. Thus, his definition, quoted 
above, would imply that Gunas not only belong to 
Rasa but are inseparable characteristics (acala-sthitayo 
dharmah) of it and as such they invariably help its 
realisation (ufkarsa-hetavah). And these are exactly the 
points that distinguish them from the Alemkaras which 
can, on no account, be said to reside in Rasa but may only 
occasionally embellish it. Even this they ean do only 
indirectly through sabda and artha, which they 
chiefly adorn. Govinda has set forth in very clear terms 
the distinctive characteristics of the two elements thus :— 
evam ca rasasyotkarsa-hetutve sati (1) rasa-dharmatvain 
tathalve sati (2) rasavyabhicaristhititvam®, (3) ayogavya- 
vacchedena rasopakürakatvam. celi laksanatrayain guņūnūm 
drastavyam (Kāvyapradīpa, vrtti, under VIII, 1. p. 274). 
As for the Alamkaras he says:—rasopakūrakatve sati 
(1) fadavritilvam, tathatve sati (2) rasavyabhicaritvam, 
(3) antyamena vasopakürakatvam ceti samanya-laksana- 
trayam alamkaranam (op. cit. vrtti under VIII, 2, p. 275). 


6. We should mark the propriety of the expression aca/a-s/hi- 
taya} in Mammata's definition of Guna against that of jū/ucit 
upakurvanti in his definition of Alarhkāra. Govinda brings out 
two prominent characteristics of Guna from the single epithet 
acala-sthitayah. He explains it as aprthaksthitayak or avyabhica- 
risthitayaļ. avyabhicara which means non-separation or constancy 
is, in his opinion, to be judged not only in respect of (the 
existence of Guna in) Rasa but also of the capacity of 
Guna for embellishing Rasa. Thus he remarks :—avyabhicarasca 
vasena tadupakāveņa va. rasam vind ye navalisthante, avatisthamūnās 
cavasyam rasam upakurvanülyarthah. (vriti under VIII, 1. p. 
274). The Gunas cannot exist without Rasa and existing in it 
they invariably help its awakening. 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


so» CONCEPTS OF RĪTI AND GUNA 


In his Vriti on Kārikā 87 ( p. 462 ) Mammata clearly 
explains the poetic Guna on the analogy of human Guna 
and sets forth the views of Abhinavagupta regarding the 
relationship between Guna and the varna (letters), 
by overthrowing the teachings of the Riti School on this 
point. His main contention is that just as qualities like 
bravery etc. belong to the human soul and not to the. 
body, so the poetic excellences like sweetness etc. are 
properties really belonging to Rasa, not to the letters.’ 
In this connection he observes that those who hold 
Guna to belong exclusively to the varna have no insight 
into the deeper charms of Rasa ( rasa-paryanta-vi $ranta- 
pratitivandhyah-l. 5, p. 464). The common people, 
unable to look into the true nature of things (avi$ranta- 
pratitayah-l. 3, p. 464) are often carried away by 
the mere size of a man and call him brave or not brave 
according as his body is bulky or small, irrespective of the 
fact whether or not he really possesses the virtue of bravery 
atheart. To this assumption they are led by their un- 
guarded observation for the quality of bravery is sometimes 
found to be co-existent with an impressive appearance,* 
But we must remember that this is not always the case 
for even a man having a thin body may be brave at 
heart. And even when it is so expressions like ‘the 
body itself is brave’ (ūkūra evisya šūrah ) cannot 
be justified unless one takes recourse to a secondary 
usage. The right use would probably be ‘the appearance 
is suggestive of bravery’ (ākārah šauryavyījakah) for 

A TET i UU a ae 

7. ülmana eva hi yatha Sauryadayo nūkūvasya, talhū rasa- 
syaiva madhuryadayo guņū na varņūnūm (L i, p. 463). 

8. kvacit tu Sauryadi-samucitasyakara-mahativader daršanūd 
akara evasya ‘Sirah, ityader .vyavaharad, anyatrūšūre'pi vitataky- 
titva-mūtreņa ‘Sira’ iti, kvūpi sūrepi mirti-laghava-matreya 
"ašūra' iti avi$rūnta=pralītayo...vyavgkūranti, (ll. 1-3. p. 464). - 


CC-0. Prof. Satya Vrat Shastri Collection. 


> 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


MAMMATA AND HIS FOLLOWERS 225 


this much we can reasonably say of a man from his 
external features. 

Similar is the case with letters in relation to the 
poetic Guna. Those theorists, who cannot dive so far 
as to comprehend the delectability of Rasa, speak of the 
letters themselves as being sweet or not sweet (whereas 
in reality qualities like sweetness ete. belong to Rasa, 
the soul of poetry). The only consideration, that weighs 
with them, is whether the letters are soft-sounding or 
high-sounding and this they take to be the sole eriterion 
for judging the presence of Madhurya or Ojas in a parti- 
cular composition. But this criterion is defective, since 
it is apt to confuse the real issue and if it is accepted, 
there is just the risk of calling such Rasas and their 
accessories as are not really sweet as sweet simply by 
reason of the softness of the letters that express them. 
At the same time, itis also possible that really sweet 
passions and their accessories will be treated as ‘not 
sweet’ if they are expressed in letters that are not soft- 
sounding." Of course it appears from two of Mammata’s 
subsequent sūfras (viz. 99 and 100) that sweetness 
(Madhurya) is generally co-existent with soft-sounding 
letters and energy (Ojas) with high-sounding ones, but we 
should remember that that is not the last word spoken by 
him on this point. For, he himself has stated immediate- 
ly afterwards (in sūtra 102 ) that letters (and for the 
matter of that) compounds and diction are sometimes 
altered in order to suit the nature of (i) the speaker, 
(ii) the subject matter and (iii) the form of composition. 
This shows, therefore, that when the letters are properly 
uyavahira-pravytier amadhuradi-rasanganam varņūnūm” sauku- 
mūryādi-mūtreņa müdhuryadi, madhurādirasopakaraņūnūm tesam 
asaukumūryūder amadhuryadi rasi-paryanta-visrante-pratitivan- 
4hya vyavaharanti (pe 464. ll. 3-5). 


29 
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sélected’ they can, like the appearance of a man, only 
suggest a particular Guņa but on no account can the 
Gima subsist in the letters entirely. Later on (in sūtra 
95) Mammata has told us that the Guņas may be spoken 
6f as subsisting in words and their meanings only indirect- 
ly i. e. by taking recourse to a figurative use in the same 
manner as human virtues have been attributed to the 
body. It may be noted here that in all that has been 
said above Mammata does not propound any strikingly” 
novel theory himself. He simply explains by means of 
a suitable analogy the main principles set forth by 
Anandavardhana and specially Abhinavagupta. 
^ Mammata next goes on to criticise two earlier views 
on the respective position of Guna and Aluukāra. The 
first of these views is that there is absolutely no difference 
between the Guna and the Alarhkara. Both these elements 
are inherent qualities of Kavya. Those who like to draw a 
distinction between them are led by merely a blind 
tradition. Virtues like bravery may well be said to 
subsist in a man by inherence samarūyd-vrilyā and 
ornaments like necklace on his body by conjunction 
(sainyogavrityā). But what is true in the case of laukika 
guna and alainkara is not so in the case of Kāvyaguņa 
and Kāvyālainkūra, both of which subsist by inherence 
alone!?. It is not directly known what particular theorist 
set forth the above views but, Māņikyacandra (°saihketa, 
p. 187) and some other commentators ot Kāvyaprakāša 
hold that this was the argument advanced by Bhattodbha- 
ta’? in his Bhamahavivarana. Mammata himself, how- 
eee 
10. samavaya-vrttya Sauryadayah samyogavritya tu haradaja 
izvastu gugalamkaraganm bhedah. ojah-prabhytinim anuprasopa- 
müainam cobhayesam afi samavayavyttya sthirtir iti gaddalika 
pravahegaivaisum bheda ityabhidhünam asat. (K. P. p. 470. ll. 1-5). 
(Y. We have no direct source for ascertaining the views of 
Udbhata regarding the exact nature of the Gunas and Alarikaras. 
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ever; filly accepts the analogy of Zrurkil 
alagaküra, às has been scen above. : 
The other view that Mammata disproves is the one 
held by Vāmana who opines that the Gunas are. sufficient 
to produce poetic beauty whereas the Alathkaras heighten 


the ‘beauty thus produced (pp. 89-91, ch. VL), Mammata 
argues" that if all the Guņas together be taken to 
His main treatise, Bhāmaha-viv 
on Kavyalaikara-sara-sargraha, Ed, Banhatti. p. 14) is now lost. 
In his Kaàvyalamkara-sara-samgraha which now exists, he has told 
us nothing regarding his views on Guna. But Indurāja, while 
commenting on Udbhata’s definition of the poetic figure 
Kāvyaliūga (vi, 7), brings in-a curious discussion about Gunas 
and Rasas. N. D, Banhatti (notes on Kavyalarkára-sara- 
sarigraha. pp. 154-59) has already shown the unprofitable character 
of this discussion inasmuch as it is hopeless attempt at reconciling 
the views of Vamana, with those of the Rasa-dhvani theorists, 
Udbhata's views can be gleaned only from second-hand sources, 
e.g. Alarikarasarvasva (p. 7) and Prataparudra Yo$sobhüsana 
with its commentary Ratnāpaņa (P. 334, ed Trivedi). "These show 
that Udbhata maintained very slight distinction between Guna 
and Alarhkara, The formerin his opinion, belongs to sazug hatana 
only, whereas the latter belongs to sabda and artha (udbhatadibhis 
fu guņūlamntūrūņā prayasah sāmyam eva sūcitañı, bisaya-malrega 
bhedapratipadanat. satughtana-dharmatvena Sabdar tha-dharmatvena 
cesteh. Alamkarasarvasva, loc cit.). The view quoted by Mammata, 
liowever) makes absolutely no difference between the two elements. 
Banhatti is probably right when he says that these views agree in 
the main point, namely that, ‘here is no essential difference between 
the Guna and the Alamkàra in Udbhata's theory of Poetry. 

un yad afyuttam kūvya-šobhūvūļ kartaro dharma gunas tad- 
atišaya-hetavas tralamkara iti tadapi na Juttam yata kin 
samaslair gsunath kūvya-vyavahūra ula hatipayath. yadi Samastaih 
lat katham asamasta-guna gaudi: pūītcūlī ca ritth kūvyasvūtmā, 
atha tatipavaih tatah DOLES 

adrav atra prajjvalatyagnir uccaih 
prājyaļ prodyannullasatyesa dhūmaļ Les 

ityadavojah-prabhrttsu guņesu salsu kāvya-vyavahūra:prūptiļ 3 


(pp. 47172) 


a gu and. 


arana (referred to in laghuvriti 
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account for poctry, as such, then the Gaudi and Paneali 
Ritis (as accepted by Vamana) cannot be regarded as the 
essence of poetry because they are not marked by all 
the Gunas. On the other hand, if the presence of only 
one or two Gunas ean produce the poetic charm, then a 
purely unpoetieal passage cg. one containing güdha- 
Dandhatva has to be regarded as poetry. 

Following the authors of the Dhvanyāloka, Mammata 
enumerates and defines only three Gunas, namely, 
Madhurya, Ojas and Prasiida. 

(1) Madhurya gladdens the heart by way of producing 

n melting thereof. It resides ordinarily in Srigāra 
(sambhoga), but it is also present in increasing 
degrees in Karuna, Vipralambha Srngiira and 
Santa Rasas'”. 

(2) Ojas which leads to a elow in the form of an 
expansion of the heart, resides generally in the 
Vira Rasa and it is felt in increasing degrees in 

; Bibhatsa and Raudra Rasas**. 

(3) And lastly, Prasāda is that quality which pervades 
the mind like fire among dry fuel or like a clear 
stream of water. It is present everywhere ñe. 
in all Rasas and in all compositions**. The 

ss MM 
13. ahladakatvam madhuryam $rngare druti-kūraņam | 
karuge vipralambhe tacchante cūtišayūnvitam 1 
(sūžras 90-91, pp. 47475). 
14. diptyatma-vistrter hetur ojo vīra-rasa-sthīti | 
bibhatsa-raudra-rasayos tasyūdhikyan trameņa tu i 
( stitras 92-93, Pp. 475-76). 
15. šuskendhanāgnivat svaccha-jala-vat sahasaiva yah | 
vyāpnoty anyat prasado sau sarvatra vihita-sthitih i 
( stitra 95, p. 477): 

„The anglogy of clear water and of fire among dry fuel was 

brought in first by Abhinava ( jhag iti šusža-kūsthūgni-dystūntenū- 
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crucial character of this Guna is its capacity for 
bringing out clearly the sense of a passage as 
soon as if is read-out? ’. 

Mammata studies critically the ten Sabdagunas of 
Vamana'’ and limits them down to the three mentioned 
above. lle holds that some of the ten Gunas can very 
well be included in these three (kecid antarbhvantyesi), 
some are considered to be merely absence of demerits 
(dosa-lyūgūt pare šrilāh) while others are positive demerits 
in certain cases (anye bhajanti dosatvam kulracil, sūtra 
96. p. 418). Thus, Vamana’s (1) Élesa (coalescence of 
words) (2) Samadhi (adjustment of structural ascent and 
descent) (3) Udāratā (liveliness of the composition) and 
(4) Prasāda (looseness of structure mixed up with certain 
cohesiveness)—all come under the single quality Ojas 
in the new theory. (5) Madhurya, which consists in 
distinctness of words can, in a sense, be included under 
the same Guna in the new theory for it will be seen later 
on that a diction, if it is to be favourable to the quality 
of Madhurya, must either be free from compound words 
(aryttih) or contain compounds of only medium length 
(madhyavritir va) (6) Arthavyakti or explicitness of sense 
comes under ‘Lucidity’, (7) Samata, which consists in 


kalusodaka-dystüntena ca tad akalusyam prasannatvam nama sarva- 
rasündm guyah...... °locana, p. 82, 11. 7-8) Bharata, of course, 
mentioned in a different context (VIJ, 7, K. M. T.) the first analogy 
met with in Mammata's text, 


16. Srutiemūtreņa Sabdat tu yenartha-pratyayo bhavet | 
sūdhūraņaļ samagranim sa prasado guņo matah | 
(sūtra 101, p. 468). 
17. It ought to be noted that Mammata never mentions 
Vamana by name in connection with his treatment of the Gunas 
but the definitions of the ten Guņas (each of sebda and artha) 
scrutinised by him leave no room for doubt that he is referring to 
the treatment of Vamana, 
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a uniformity of diction, is sometimes a positive defect. 
And lastly (8) Saukumārya and (9) Kanti which consist in 
freedom from harshness and richness of words (jr. 
avoidance of the commonplace) respectively are, really 
speaking, the negations of the technical defects, Kastatva 
and Grāmyatva (vytti on sūtra 96, p. 479) (10) Vāmana's 
Oj: us is of course included under Mammata’s Guna of the 
same name. 


Mammata’ then explains away the so-called artha- 
gunas of Vamana. In his opinion Vamana’s artha-guna 
(1) Ojas, defined as boldness in the expression of ideas, 
is nothing but a strikingness of utterance and as such it 
is not a Guna at all. Karya can well exist without such 
strikingness, uhlivaicitrya itself being the opposite of 
the technical Dosa, Anavikrtatva, Vamana’s (2) Madhurya 
need not be enumerated as a positive excellence. His 
(8) .Prasida, which involves mention of what is absolutely 
necessary, is only the opposite of Adhika-padatva Dosa. 
Similarly, his (4) Saukumārya and (5) Udāratā ave merely 
the negations of Amangalaslila and Gramyatva Dosas 
respectively. Commingling of ideas (ghatanū) is only a 
strikingness and so (6) Vamana’s Šlesa stands outside the 
range’ of excellences (7) Prakramābheda is merely a 
dosabhiva, hence his Samata is not a Guna. (S) Samadhi, 
which consists in comprehending the meaning of a poem 
(as being original or borrowed), cannot be regarded as a 
special Guna. A composition cannot certainly be regarded 
as poetry at all unless the reader understands the meaning 
of it and ascertains whether it is original or borrowed. 
Then again, Vamana’s (9) Arthavyakti, characterised as 
rasti-svabhava-sphutativa, comes under Mammata’s poetic 
figure Svabhavokti and his (1) Kānti, defined as dipla- 
rasalva, is included under Rasadhvani either predominant 
or subordinate (vrtiti on sūtra 96, pp. 481-33). ‘Thus it is 
shown that Gunas that pertain to the sense in the opinion 
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of Vāmana, ought not to be mentioned separately (fenu 
nārthaguņā vàcyah...sntra 91, p. 483). 

Each of the three Gunas accepted in the new theory 
is produced (or suggested) by a particular arrangement 
of letters (raryu), compounds (samūsa) and style of 
composition (racana). Thus, (i) all sparša letters or 
(mutes from i: to m) excepting the letters of the fa-rarya 
combined with the last letter of their respective varga, 
(ii) the consonants r and n with short vowels, (iii) absence 
of compounds or presence of short compounds and (iv) 
soft diction...these are specially favourable for the ‘quality 
of Madhurya.’* Similarly (i) compound consonants 
formed by the combination of the first and third letters 
ota -varga with the letters immediately following them 
(7.e. with the second and fourth letters respectively) (ii) 
as also those formed by any sort of combination with + 
(iii) combination of similar letters (iv) all the letters of 
the fa-varga excepting y (which is favourable for. 
Mādhurya), (v) palatal and cerebral sibilants (vi) long 
compounds and (vii) bombastic style...these are suggestive 
of the quality Ojas.'* No particular letters or compounds 
have been fixed for the Guna, Prasāda. Any letter: or 
compound may be employed herein provided that 
perspicuity, which is the sine gua non of this Guna, is 
not lost. Those that are detrimental to it ought to be 
rigorously abandoned. Em 


It will be interesting to note that, while Mammata does 
not admit Riti as a separate element of poetry, although he 
does not altogether leave out of consideration the question 

Se LL 
18. murdhni vargantyagüh sparsa atavarga raņau laghū | 
avyttir madhya-vrttir và müdhurye ghatana tatha | 

be S ; (sūtra 99, p. 484). 

I9. joga adya-tytiyabhyam antyayo, rena tulyayoh 
tadilt,-Sasau, vytti-dairghyam, gumpha uddhata Ojast || 
aaa = "(sūtra 100, p. 485, see also the trti) 
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of structure or diction. "This has been covered by his 
conception of Vrtti, which comes in course of his 
treatment of the $abdalamküra Anuprasa in ch. IX. Vrtti 
has been defined as that function of some fixed letters 
which (comes within the province of ¢.e.) remains subor- 
dinate to Rasa (nzyala-varpa-gato rasa-visayo vyūpūrah... 
vriti on sūtra 105, p. 495). Mammata enumerates and 
defines three different Vrttis, namely, (1) Upanāgarikā, 
(2) Parusa and (3) Komala or Grāmyā and remarks that 
these three Vrttis have been called Vaidarbhi, Gaudi and 
Pāūcālī Rītis respectively by some earlier theorists 
like Vāmana.** The diction which is characterised 
by letters suggestive of Madhurya is called Upanāgarikā 
( madhurya-vyanjakatr carnair upaniigarikocyate...stlra 
108, p. 497); that which is characterised by letters 
suggestive of Ojas is known as Parusi ( ojah-prakasa- 
kais tais tu parusū...sūlra 109, loc. cit ) and that charac- 
terised by letters other than those mentioned above is 
Komalā or Gramya ( komalā parath...stitra 110 loc. cit.). 
Mammata has no doubt been considerably influenced 
by Udbhata in respect of his nomenclature and definition 
of individual Vrttis but they view this poetic factor 
from different angles. Udbhata looks upon the Vrtti 
asa definite arrangement of letters,?* which may impart 
o 
20. kesūicid età vaidarbhi-pramukha ritayo matah 

(sūtra 111, p. 498). 

elüs sro vritajah vūmanūdīnūm male vaidarbhi- 


gaudi-pasicalyakhya vītayo matāļ. 
(vrtti on the above). 


21. šasābhyūm repha-samyogats ta-vargeya ca yojitā | 
parusa nama vyttih syat hla-hva-hyūdyatšca samyuta 1 
svarti pa-samyoga-yutaii murdhni vargantya-yogibhih | 
sparšair yutam ca manyante upanagarikam budhāķ à 
Sesair varņair yalhū-yogan kathitam komalūkhyayā | 
grāmyūm vyttizī prasamsanti kavyesvadrta-budhhayah i 

(Kavyalarhkara-sara-samgraha i, 4-6). 
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poetic charm on its own account and which is not 
theoretically related to any other poetic element.”'a 
Mammata’s Vrtti, on the other hand, is a definite 
arrangement of letters, no doubt, but it cannot produce 
the poetic charm on its own account because it has 
explicitly been said to be a rasa-visaya vyūpūra. It is 
true that Mammata’s Vrttis have not been definitely 
mentioned to be connected directly with the Rasa. They 
are determined primarily by their capacity for sugges- 
ting particular Gunas. But since the Gunas reside in 
Rasa, the Vrttis may be taken to be subservient to 
Rasa through indirect association or  paramparü- 
sambandha. This would remind us of Dhvanikara’s 
Sathghatana, which has been characterised as manifesting 
Rasa through the Guņas (VIII A, pp. 214-6 above). But in. 
spite of their apparently similar nature, we should not 
identify Dhvanikara’s Samghatanà with Mammata’s. 
Vrttis. We must note that Anandavardhana does not 
fix a particular Sathghatana for a particular Guna, while 
Mammata defines each of his Vrttis in terms of a 
particular Guna. ^ Anandavardhana's Sarnghatanā is 
determined by the absence or presence of compound 
words whereas in Mammata’s treatment of Vrtti the 
question of compound words is not at all touched upon 
but the presence of particular letters suggesting parti- 
cular Gunas is discussed. We must also note that the 
sphere of Mammata’s ghatana or gumpha ( stitras 99- 
100 ) is wider than that of Dhvanikara’s Samghatanā. 

^ 21a. This is what we can gather from the Kāvyālarhkārasāra- 
samgraha. Whether Udbhata, who is also known to have 
commented on the Nātyašāstra (where the Nātyavrttis e g. kaišikī, 
Sāttvatī are connected asa matter of course with Rasa), was 
influenced in nomenclature as well as in conception to a certain 
extent by Bharata’s view is a question that can not be answered 
in the absence of the commentary referred to, d 


30 
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The respective position of. the concepts of Rīti and 
Guna came to be finally settled by the authors of the 
Dhvanyaloka on the basis of the part they play towards 
helping the realisation of the underlying soul of poetic 
sentiment and not as an external element belonging to 
sabda and artha. Mammata, in his attempt to establish 
a clear-cut scheme of poctics, accepted the views and 
principles of the Dhvanikāra and Ānandavardhana, but 
he thought it necessary to examine critically and refute 
the Riti-Guna theory of the early writers before estab- 
lishing his own. Later post-dhvani writers gencrally 
elaborated the teachings of the new school, taking 
Mammata asa type. Some of them curiously adhered to 
the teachings of the predhvani schools.** 


22. The older Vāgbhata follows Rudrata in classifying Ritis 
in terms of compound words (Yāgbhatālamkāra, VV, 150-51). 
Properly speaking, there are two Rītis, viz, (1) Vaidarbhi, when 
the letters are not compounded and (2) Gaudi, when they are 
compounded. ‘The types Pāūcāli and Lātiyā are not recognised 
by commentators as being set forth by Vagbhata (fn on p. 61, op. 
cit.) although these two Ritis are actually found in the text (1V,150) 
defined exactly after Rudrata. Guņas and Rasas have absolutely 
no part to play in the older ‘Vagbhata’s Rītis. Ten Gunas are 
enumerated. They generally correspond in nature to the šabda= 
guņas of Vāmana excepting (1) Madhurya which is defined as 
sarasürtha-padatva (iii, 15a) and (2) Samadhi (iii 11) which bears the 
character of Dandin’s Guna of the same name. Vidyanatha defines 
Ritias gunüslista-padasamghatana (Prataparudia®, Kavyaprakaraga, 
p. 63) which is akin to the old definition given by Vamana, He 
defines Gaudiya Riti in relation to Gunas | (ojah-Fanti-gugopeta... 
op.cit. p.65). But curiously enough his Vaidarbhi is not defined 
in terms of the Gunas, his is marked by an absence of (1) harsh 
structure (bandha-parusya), (2) difficult words (Sabda-kathinya) and 
(3) long compounds (atidirgha-samasa...op. Cit. p. 64) His Paücali 
possess the characteristics of both Vaidarbhi and Gaudi (ubhayatmika 
„Op. cit, p. 66), We have already seen (VII B. pp. 158-9 above) 
that Vidyanatha follows the scheme of Bhoja's twenty four Gupas. 
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Hemeandra follows Mammata closely in (i) his 
conception and execution of the Gunas, (ii) his non- 
acceptance of Riti as a separate poetic elements and 
(iii) his enumeration and characterisation of the Vrttis. He 
defines the three Gunas after Mammata...(1) Madhurya, 
as the cause of a melting of the heart (druti-hetuh... 
KavyanuSisana p. 201), (2) Ojas, as the cause of its 
expansion (dipti-heluh...op. cit. p. 202) and (3) Prasāda 
as the cause of pervasion (vika@sa-hetuh...op. cit. p. 208) ; 
but he differs from the latter in holding that a greater 
degree of Madhurya exists in the different Rasas in the 
order Sambhoga, Santa, Karuna and  Vipralambha 
(p. 201). The letters and compounds that suggest these 
Gunas are in his opinion, the same as those discussed 
by Mammata. , 

Vidyādhara enumerates and defines three Ritis after 
Vamana ( Ekāvalī V, 9-12, pp. 149-50 ) remarking that 
Āvantikā and other Ritis are not separately mentioned 
in view of the fact that they constitute special cases 
only by the admixture (sūrnkarya) of the three orthodox 
Ritis ( op. cit. V, 13, p. 150). He accepts and defines 
three Gunas and explains away the da$a-guma theory 
of the Riti school after the manner of Mammata ( V, 1-8, 
p. 48). But although Vidyādhara accepts only three 
Gunas and does not admit Kanti as a separate Guna, 
it is strange that he defines Pāticāli and Gaudi Ritis 
in terms of Kanti (along with Ojas in V, 11-12, pp. 
149-50 ) 

The younger Vagbhata adheres to the daša-guņa 
theory of the Riti school but he defines Madhurya, Ojas 
and Prasāda in the light of the definitions given in 
the Dhvani school** and classifies his Rītis on the basis 


23. (i) yatranandam amandam mano dravati, tan madhur= 
yam. $rhgara-Sünta-karunegu krameņādhikyam. 
(Kāvyānušāsana ch, I], p. 30). 
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thereof. His Samadhi (p.30) is the same as that of 
Dahdin and each of the remaining six of his Gunas 
(pp. 29-30) partakes of the nature of the corresponding 
$abda-guņa of Vāmana. When he accepted 77 toto the 
‘character of all- the three Guņas of the Dhvani theorists, 
it is really strange that he ignored the latter’s criticism 
of the earlier daša-guņa theory, but kept the number 
intact instead. This proves that these minor writers 
"were never great theorists and so it is idle to expect 
‘always a systematic treatment at their hands. 


The younger Vagbhata has assigned a place to the 
Ritis in his system—Ritis conceived in relation to Gunas 
as well as special letters, structures and compounds. 
The Ritis are enumerated as three—Vaidarbhi, Gaudīyā 
and Pāūcālī which possess respectively the Gunas, 
Madhurya, Ojas and Prasāda and each of which is 
composed of a special structure.”* It is interesting to 
note in this connection that the younger Vagbhata 
was not the first writer in the Postdhvani period to 
bring in the idea of Ritiin his scheme of poetry. We 
have already seen that Mammata was not much for 


Gi) dīptihetur ojah. vira-bibhatsa-raudresu krameņa 
višesato ramyam. (ibid). 

(iii) jhagity artharpayena ceto-vikaSa-janakah sarva- 
vasa-racanatmakah prasūdah. (p. 31). 

24. (i). madhurya-guyopayukta vaidarbhī ritih. asyam ca 
prāūyeņa (1) &omalo bandhah (2) asantūsaļ (3) ta-varga- 
vahita nijapaītcamūkrūntā vargah (4) raņau hra- 
svāntaritau ca prayojyau. (p. 31). 

(ii) ojo-guņayuktā gaudiya rīti. asyū ca (1) ban- 
dhauddhatyam (2) samüsa-dairghyam (3) samyukta- 
varnatvam (4) prathama-tytiyūkrāntru — dvitiya- 
caturthau yuktau (5) repha$ ca karyah (lbid). 

" (iii) ģrasāda-guņa-yuktā puzcali. atra suslisto bandhaļ 
prasiddhūni ca padāni. (Ibid), 
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admitting Riti as a separate poetic clement (p. 231 above). 
It was his commentator, Candidasa, who was perhaps 
the first among the followers of the Dhvani theory to 
devote some attention towards a separate treatment of 
this element. Although he remarks that Ritis are 
nothing more than particular arrangement of letters 
which need not have any technical name because they 
have no peculiar charaeteristics*?, he himself. offers a 
separate definition of each of the three Ritis ( referred 
to by Mammata ) in terms of a particular Guna and a 
special structure of composition? ^, 


Vi$vanātha follows, in the main, the teachings of 
Mammata (and sometimes the latter’s commentator 
Caņdīdāsa, whom he introduces to us as the younger 
brother of his grand-father )". In the first chapter 


25. eta eveti...tūsūīica Sabdavinyūsūpythagrūfatvūt. vinyasa- 
mütre ca nūlišayini vilaksananamayogat, 
(K. T. dipika, fol. 1203, India Office ms.) 
26. prasūda=vyafīijaka- tomala-prūya-varņamuyī vaidarbhi. 
ojovyastjaka-barusap:aya-vargamay: guudi. madhurya- 
vyaujaka-masria-praya-varpamayt Pāticālī, (lbid) 
27. asmat-pitamahantja-kavipauditamukhya-$ricandidasa- 
padanam::-...S, D. P. 506. vrtti on Kar 621. 
Vi$vanatha's indebtedness to Candidasa is clearly seen in 
several places of the latter’s °dipika. ‘I'he most important 
instance is Vigvanatha’s definition of poetry as well as the manner 
of his criticism of Mammata’s definition. Visvanatha’s definition 
vakyam rasūtmaka kavyam (kar. 3. p. 19) is only another form of 
Candidasa’s remark......asvadajivaluh pada-sandarbhah kavyam 
(Cadipita, ed. S. P. Bhattacharyya, p. 13). Besides, the folluwing 
lines of Candidasa will show to what extent Vigvanatha had drawn 
upon him when he established his definition of poetry by over: 
throwing the one given by Mammata: Says candidasa ".....,,... 
dusa-taratamyüccasvüdabhava-taratamyam, na tu kavyatva-hanilr, 
lesamn sarvatra vyūpākatvāt. gunascasvada-$arirantargata eva, 
an tu Sabdartha-racana-dharmü iti. ye tvadosav iti laksaņūmšam 
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of his work he has explained poetry (strictly the 
different poetic elements, tx, Rasa, Guna, Dosa, Riti 
and Alamkára) in analogy with a human being. (cf. 
his remarks in fn. 2. p. 219 above). He is the 
only post-dhvani writer who has given a systematic 
treatment to the Ritis in relation to Rasa and Guna 
and in so doing he is evidently indebted to Mammata 
and Candidasa. His definition of Riti shows that it is 
a suitable arrangement of words (more strictly of letters) 
which directly adorns the body of poctry and ultimately 
helps the realisation of Rasas and the like** just as 
a proper adjustment of the different limbs of a man 
directly beautifies his body as a whole and indirectly 
his soul. Jfour different Ritis have been mentioned 
and defined. They are (1) Vaidarbhī (2) Gaudi (3) Pañ- 
cali and (4) Latika, the last being added to the orthodox 
enumeration. They clearly comprise in their wide 
sphere Mammata’s conception of (1) the Vrttis and 
(2) ghatanū or gumpha (special structures that suggest 
particular Guņas). In Mammata’s Vrtti which constituted 
only a particular aspect of the verbal figure alliteration 
(Anuprasa), it was not possible for him to deal with 
anything beyond an arrangement of letters. But since 
Vi$vanātha admitted Riti as a separate poetic element, 
he could conceive of it from a much broader point of 
view, including therein everything that can be meant 
by the expression ‘structure of words’, rix., the arrange- 
ment of letters, the use of compounds and the total 


(K. P, sūtra 1. p.13) <tcchanti legüm kūvyalvaim nirvisayam 
atyantu-pravirala-visayaim va syad, uktūd eva nyūyūt. yas tu 
rasādi-hīne'pi kvacana kūvya vyapadesah sa bardhadi-samyad 
gauņa eva. (loc.cit. Compare this with Vi$vanatha's rz4i on 
pp. 11 and 18. ) 


28. padasamghatana rītir anga-samstha visesavat ufakartrī 
rasadinam...,..ch. IX. Kar 624. p. 526. 
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effect which these impart to the structure as a whole. 
Thus, his Vaidarbhi contains (1) either absence of 
compounds or presence of only short compounds, (2) letters 
Suggestive of the quality of Madhurya which serve 
to make the nature of the composition sweet and 
tender*?. And since this Rīti is related directly with 
the Mādhurya Guna®°, it ultimately helps the manifesta- 
tion of Srigara (both Sambhoga and  Vipralambha 
varieties), Karuņa and Šānta Rasas in which that Guņa 
resides in different degrees (VIII, Kar. 607. p. 512). 
Similarly, his Gaudī is marked by (1) long compounds 
and (2) letters suggesting the guality of Ojas which 
lend to the structure of composition gaudiness or 
grandiloquence?'. This Riti is specially favourable 
for Vira, Bibhatsa and Raudra Rasas in which Ojas 
resides in increasing degrees (VIII, Kar. 609. cd, p. 513). 
His Paficali is composed of (1) letters other than those 
used in Vaidarbhi and Gaudi Ritis and (2) compounds 
of some five or six words??. Vi$vanātha has not 


ee 
29. mūdhuvya-uyufijakair varņair vacana lalitatmika I 
avpttir alpa-vrttir va vaidarbhī rilir isvate | 
S.D. IX, Kar.'626, p. 526., 
30. It ought to be noted in this connection that Caņdīdāsa 
defined the Rītis Vaidarbhi, Gaudi and Pāūcālī in terms of the 
Guņas Prasāda, Ojas and Madhurya respectively. Višvanātha's 


characterisation of the Rītis approaches that of the younger 
Vagbhata (P. 236 above). 


31. Ojah-prakasakair varņair bandha adambarah punah l 
samusa-bahula gaudī.........uuvaususuvvenau l 


op. cit. 1X, Kar 627. p. 527. 


Ge canadiano tto varnaih Seşaih punar dvayoh | 


=m m 


sama:ta-paŭca-sa-pado bandhah Pāficūlikā mata | 


op. cit. 1X, Kar 628, pp. 527428. 
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explicitly determined the nature of the composition in 
this Rīti, but the verse :— 
madhurayā madhu- hodhita-madhawt i- 
madhu-samrddhi-samedhita-medhaya | 
madhukarāiiganayū muhur-unmada- 


dhvanibhytū nibhrtālgai am agjage 1 
(Si&upalavadha VI, 20). 


which he cites (p. 528) as its illustration, shows that 
it: has generally a tender effect on the mind of the 
reader:and as such it partly partakes of the nature of 
the Vaidarbhi Rīti. It should be observed in this 
connection that Vi$vanatha's quotations from the carlier 
writers like Rudrata and Bhoja in connection with his 
Vaidarbhi and Pāūcālī Rītis respectively appear to be 
quite out of place. Instead of supporting his own 
position these quotations display a bit of his uncritical 
nature for they present a poetic ideal altogether different 
from the tradition which he is following??. If it is 
argued, ‘that he has presented the EI writers” 
view-points in contrast to his own (as his use of the 
particle tu in bhojas tu, rudratas tu would imply), why 
should he specifically select these two writers (along 
with Purusottama whom he cites in connection with 
"Gaudī) specially when they were not known to have been 
theorists of any remarkable order? Vi$vanütha's 
a RUP e ERES 
33. He quotes the following verse under the name of 
Rudrata (»udraģas tvaha) but curiously:enough, it is not traceable 
in the Kāvyālarkāra of that author : ! i 
asamastaika-samasta yukta dasabhir guyaisca vaidarbhi | 
varga-dvitiya-bahula svalpaprāņāksarū ca subidheya 1 
Op. cit. p. 527. 
Bhoja's definition of Pāñcāli, as we have already seen (ch. 
VIIB. P. 156 above), involves inier alia the Guņas Sukumara 
which Vigvanatha himself has indo away after the manner 


of. Mammata, 
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Lati Riti, defined as that which possesses the characteris- 
tics of both Vaidarbhi and Pancali3 *, appears to 
have been practically an unnecessary addition, for, if 
this is accepted as a separate Riti, one may equally 
expect two other new types, standing midway between 
the Ritis (L) Vaidarbhī and Gaudi and (2) Gaudi and 
Pāīicālī. 

It is worthy of note that just like Mammata, Vifvanatha 
sanctions a change in the fixed nature of composition 
(shown above ) in accordance with its suitability to the 
nature of (1) the speaker, (2) the person spoken to and 
(3) the theme of discourse ( kvacit tu vaktradyaucityad 
anyatht racanūdayah......IX, Kar 630. p. 530). For 
instance, it has been seen above that Ojas resides in 
Raudra Rasa and long compounds as well as bombastic 
style are favourable for Ojas. But still these should 
be abandoned in a drama (where even this Rasa is 
depicted ) lest they hinder, in any way, the production of 
the dramatic effect ( nafakadau raudre pyabhinaya-pra- 
tikūlatrena na dirgha-samüsadayah...vytti p. 530 ). 
Similarly, soft letters should not be used (even) in 
Šrūgāra Rasa when that is being depicted in an 
akhyayika (evam akhyayikayain Srigare’pi na masrna- 
varnadayah (ibid). For, this kind of work possesses 
some amount of historical interest and consequently the 
grand effect of the subject-matter must be preserved 
by all means. It is needless to mention that in 
prescribing the above rules for a change in the 
stereotyped nature of the structure of composition 
Visvanatha is indebted directly to Mammata and indirectly 
to Anandayardhana. 


If we analyse our study of Mammata’s treatment of 
the Guņas, it will be seen that we have discussed the 


-w = 


34. lati tu ritir vaidarbhi-pancalyor antara sthitā | 
op. cit. IX, Kar 629. p. 528. 
91 
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question under four broad heads, viz, his (1) sāmānya- 
laksana, (2) his vigesa-laksana, (3) his criticism (8a) of 
the treatment of earlier writers regarding the general 
position of Guna and Alamkara as wellas (3b) of the 
daša-guņa theory of Vāmana, and lastly (4) his ascertain- 
ment of special structures of composition in relation to 
particular Guņas. Visvanātha, however, does not touch 
upon the question of earlier writers’ views on the respective 
position of Guna and Alamkara. Otherwise he has been 
an out-and-out follower of Mammata in respect of the 
main principles involved in the last two points mentioned 
above. ‘Thus, he has proceeded on the same line of argu- 
ments and has generally expressed the same ideas in his 
own way. He has explained away Vamana’s artha-guņas 
and has resolved his Sabda-gunas into the three new Gunas 
exactly after the manner of Mammata. He has some- 
times converted the vrili portions of the K. P. into 
harika forms in his own work:?* but hardly has he 
given us any novelty of treatment regarding the two 
points just spoken of. 

And so far as the first of the above four points 
(i.e. general definition or sémanya laksaņa of Guna) 
po OR ISS T a 

35. To witness one or two specific instances, we may just 
compare Vigvanatha’s Karikas : 
§lesah samadhir audaryam prasūda iti ye punah | 
guņāš cirantanair ukta ojasy antarbhavanti te V 
madhurya-vyanjakatvam yad asamūsasya varņitam | 
prthat-padatvam madhuryam tenaivangikrtam punah 1 
artha-vyakteh prasadakhya-guyenaiva parigrahah | 
( S.D. VIII, Kars 614-16, pp. 515-18 ). 
with Mammata’s vyti : 
bahunüm api padānūm ehavad-bhasanatma yah Slesah, yascaroha- 
varohakrama-rūpaļ samadhih, ya ca vikatatva-laksaņodūratā, 
yašcaujomišrita Saithilyatma prasadah, tesam ojasy antarbhavah. 
prthak-padutvartipam müdhuryam bhaneya saksad upūltam. 
prasadenartharyaktir erhita...... ««... (On sūtra 96, p. 476 ). 
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is concerned, Vi$vanātha does not appear to have been so 
explicit as Mammata and to have analysed its nature 
and scope as the later writer Govinda (pp. 281-82) has 
done. He characterises Guna as merely a virtue of 
Rasa, the agi artha, just as heroism ete. are of the 
human soul.** But he does not think it to be necessary 


to explain the nature of the association between Guna 
and Rasa. 


This is probably more than made up in his definition of 
the individual Gunas (visesa-laksana) where he has thought 
fit to differ from his master Mammata. While the latter 
understands the Guna to be a cause of the mental condition 
involved in the realisation of the Rasa in which the 
Guna in question resides (fn. 13-14. p. 228 above,) the 
former suports Abhinava (p. 206 above) and boldly lays 
down that the Guna is identical with the mental condition 
and not the cause thereof?" He explains away 
Mammata’s sūtra mūdhuryam druli-kūraņam by 
remarking that the melting of the heart cannot be 
regarded as an effect of Madhurya because it has got no 
Separate existence except in the aesthetic bliss?5 in the 
36. rasasyangitvam aptasya dharmah Sauryadayo yatha 

guņū madhuryam yo'tha prasūda iti te tridha | 

( S.D. Kar. 604-5 pp. 510-11 ) 


37. cifta-dravibhava-mayo hlado mūdhuryam ucyate 

( op. cit. Kar. 606 p. 511 ) 
ojaš ciltasya vistara-rupam diptatvam ucyate 

( Kar. 609 p. 513 ). 
38. yat tu kenacid uktañı ‘madhuryam druti-kūraņam' iti tanna. 
dravibhüvasyasvadasvarupahladabhinnateena tat-kūrya- 
tuabhavat aa (Vrtti on Kar. 606 p. SII), 
It ought to be noted that here too Vigvanatha has been 
considerably influenced by the teachings of Candidasa who, 
while commenting upon Mammata’s definition of Madhurya, 
remarked ;—drutikaranam iti lyut-pratyayah bandhadisahakaritva- 
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form of a mental relish. "The realisation of Rasa is 
possible only through and inthe form of ( a mental 
condition like) the melting of the heart, so that it is 
absolutely idle to try to feel the existence of the citlavrtti 
(dravibhava), the Guna and the Rasa separately. We 
have already explained this point of view in detail 
(pp. 206-8 above) and need not dilate upon it here 
anew. Vifvanitha’s subtle power of poetic realisation 
prompted him readily to appreciate the view-point of 
Abhinava and following the wake of Caņdīdāsa to do 
away with any artificial distinction between the ežttavritt 
and the Guna. 


C 
JAGANNATHA. 


Jagannatha has never been explicit upon the point as 
to what position exactly he assigns to the Gunas in his 
theory of Poetry but he has left his views to be inferred 
by the student of the Sastra from a study of his treatment 
which is, as we shall see later on, mostly an attempt at 
harmonising the teachings of the old school with those 
of the new. Jagannatha’s treatment of the Gunas proper 
as well as of the structures favourable for and detrimental 
to them extends over a considerable length (Rasaganga- 
dhara, pp. 53-74) and throughout this one would apparently 
mark in him a tendency towards avoiding the question * 
as to the views of what school of opinion he is really 
subseribing to. Thus, his remarks at the very beginning 
i ee 
prakutanaparah. laksaņantu citta-dravībhāva-may: — ahlado 
madhuryam ityeva. na tu kūraņam hetur iti gyakhyanam Jyayah. 
dravibhavasyasvada-svarüpahtadabhinnatvenütatkaryatval....... e. , 
( 9dipika, India Office Manuscript, fol, 112 a-b ), 
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of his treatment of the Gunas (rasesu caitesu nigaditesu 
müdhuryaujah-prasadaklnjams trīn guņūn ahuh, p. 53) 
would probably lead one to understand that he is adhering 
to the teachings of the early Dhvani theorists. But: 
shortly after, when he proceeds to deal with the question 
of the substrata of the Gunas, one certainly considers him 
to be leaning towards the views of the Riti school. 


We have seen that the theory of Guna as conceived 
by the authors of the Dhvanyāloka was developed further 
on the same line by Mammata. His views were accepted 
with slight or no modification by almost all the later 
writers till the advent of Jagannatha who was the first 
(and indeed the last) to raise his finger against this 
unqualified acceptance. While Jagannath does not totally 
reject the position of the Dhvanikāra that the Gunas 
belong to Rasa, his main objection against the theory of 
his predecessors of the Dhvani school is that the Gunas: do: 
not belong exclusively to the Rasas but they belong to the 
word and its sense as well—not secondarily but primarily— 
a view which bears adequate testimony to the influence’ 
which the teachings of the school of Vamana worked 
upon Jagannātha. Next he proceeds to discuss the twenty 
Gunas of Vāmana within the remarks jarattarās tu (p. 
D5) ityahuh (p. 62) with his own views here and. there, . 
and immediately after that he criticises these Gunas: 
exactly after Mammata beginning with apare tu......na 
lavatah svīkurvanit (p. 62=others do not-admit so many 
Gunas) and ending this criticism with “atas (raya eva 
guna iti mammatabhattadayah (p. 64). Last of all he 
takes up the question of the word-structures (pp. 64-73) in 
which he displays unmistakable traces of the influence of 
the Dhvani theorists. We shall discuss these as far as 
necessary in their proper places. 

' It is interesting to note that Jagannatha has not given 
us any general definition of Guna nor has he accepted the. 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


246 CONCEPTS OF RITI AND GUNA 


= 


one given by the early Dhvani theorists but he has 
presented the character involved in the latter's individual 
Gunas'in such a way that it appears to constitute some- 
what like a general definition' in his treatment. The 
early Dhvani theorists’ definition of Guna, as we have 
already seen, implies that (1) Gunas are (primarily) the 
properties of Rasa, (2) they reside invariably in Rasa and 
as such (3) they help the manifestation of Rasa ; and the 
question of the production of some imental conditions 
through or by the Gunas comes in their treatment after- 
wards, as višega laksana, in connection with the individual 
Guņas. But Jagannātha has observed the fundamental 
character (vix, the production of one or other mental 
condition) underlying these individual Gunas and appears 
to have utilised it in connection with the Doctrine of Guna 
in general so as to assign a definite independent character 
to that element.2 In other words, he judges Guna 
EEE 

1. Jagannātha's remarks in this connection are interesting 
though not explicit ;—eva7iz tarhi drutyadi-cittavylti-proyojakatvam, 
prayojakatasambundhena drutyadikam eva va mūdhuryūdikam asiw”, 
(p. 55.) 1t will be seen that he has nct expressly stated “drutyadi- 
ciltavylliprayojakatvam guyah’ and as such his remarks noted 
above cannot, strictly speaking, be looked upon as a definition of 
the element. But his very attempt at characterising all the Gunas 
together, instead of defining them separately like the earlier 
. Dhvani theorists, gives the student sufficient indications to under- 
stand that it was his intention to incorporate in the above remarks 
the fundamental character of the element itself. 


2. This is, in a sense, an advance made upon the treatment 
of his predecessors whose Doctrine of Guna, having no separate 
existence excepting in Rasa, does not naturally bring a definite 
idea as to its own character, for, when it is remarked that a quality 
belongs to some known factor (e.g. Rasa here) or is a dharma of it, 
nothing is thereby said so as to give one a clear and definite idea 
of the quality itself. We should remember, in this connection, that 
towards this advancement Jagannātha had not to explore any 
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fundamentally in terms of the mental condition it 
produces and when this is admitted, the fact, as to 
which factor the Guna belongs to, does not present much 
difficulty. Jagannātha appears to solve it from a more 
or less common-sense point of view even if this is really a 
matter of individual experience and opinion. If Guna 
is understood to be an element having the capacity 
for producing some mental condition, Jagannatha cannot 
maintain that that capacity is restricted to Rasa alone ; 
but, on the other hand, he appears to hold that even the 
external aspects of poetry, namely, the word and its sense 
and the composition as a whole may equally possess that 
capacity? and as such, he refuses to accept the position of 


appreciably new field of thought nor had he any new materials to 
utilise, but he had only to present the sel-fsame treatment of his 
predecessors in a different way applying his remarks (noted in fn. 1) 
as much to the individual Gunas as to the element itself and these 
remarks at once Satisfy the samanya—as well as the visesa-laksana 
of Guna as an element of poetry. 1 


3. Prayojakaivan cadystadi-vilaksanam Sabdartha-rasa- 
racana-gatam eva grahyam (p. 55). Note adystūdi-vilaksaņam 
where under adi Nāgeša includes kala and possibly dea and such 
other factors, "This appears to imply that even in ordinary life— 
apart from the sphere of poetry—particular circumstances give rise 
to mental conditions like druti etc. For instance, some people are 
extremely sentimental by nature and they are very easily moved ; 
similarly when a man reaches a particular plāce, he may burst into 
tears if the place is associated with some sad remembrances, But 
We are not concerned with the above circumstances. Note also 
the spirit of harmony with which Jagannatha read the views not 
only of the different schools of thought (e.g. the Riti school and 
the Dhvani school) but also of the different writers of the Dhvani 
school itself. This spirit is clearly traceable in two cases, firstly 
with regard to the question of the factor to which Guna belongs, 
and secondly with regard to the relationship between the Gunas 
and the mental conditions with which they are associated. We 
have seen (p. 228, fn. 13) that Mammaga takes the Guna to be the 
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the early Dhvani theorists that one has to take recourse to 
upacūra (secondary or extended use) when one says that 
Guna belongs to Sabda and its artha or isa dharma 


ai — 
cause of the ci#tavytti, while Vi$vanatha, who is anticipated by 
Abhinava, identifies the Guna with the ci/žavx/li (p. 243 above), 
Jagannatha (p. 54) generally accepts the position of Mammata 
when he conceives of the relationship of prayojya and prayojaka 
between the cifavyltis and the Guyas but his difference with the 
treatment of Mammata appears to lie in the fact that while the 
latter's Guna produces the ¢/é/avyit# only on account of Rasa in 
which it always resides, the former's Guna can produce the 
cittavylti even on its own account £c. quite independently of Rasa 
in which it does not invariably reside, The spirit of harmony 
is also patent from Jagannatha’s remarks later on (quoted in fn. 1) 
where he first takes the Guna to possess the capacity for producing 
the cifavyiti and then identifies the one with the other. Now, 
when Guna is ci/tavytti-prayojaka it may reside in Sabda, arthā 
and racanā, and this is explained by the fact that the reader's 
mind undergoes the process of melting, expansion etc. on the 
perusal of the composition as a whole or of the word and its sense, 
Thus, $ečdz, arthaand racan@, which are some external factors 
responsible for the production of particular mental conditions of 
the reader, are said to be ciléavylli-prayojaka or °prayojakatva 
may by said to reside in them. But when the Guna is identified 
with the ci/tavyfti, it must reside only in Rasa because a 
ciltavylli cannot reside in $aóda, artha or racanā (and Jagan- 
natha fights shy even to take recourse to wpacara), And 
contrarily, when Guna resides in Rasa, it is not possible to 
conceive of the relationship of prayyya and frayojaka between 
the cit4ravyiti and the Guna because both merge their individuality 
in that state of aesthetic bliss and consequently one has to be 
identified with the other. ‘lhe production of drufi and the 
apprehension ‘of the aesthetic bliss take place simultaneously. 
So it is that the Guna is generally ciZ/avr/Ai-prayojaka but in the 
case of Rasa it.is (:f/avyllir eva, for here the relationship of 
cause and effect disappears and this will also be justified by 
the fact that Rasa has been classified as asañılakşya-krama 
vyang ya. 
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of them.* It will appear, therefore, that Jagannātha lays 
no mean emphasis upon the structural beauty of compo- 
sition: and this will also be justified by his very 
elaborate treatment, with copious ilustrations, of struc- 
tures speeinlly favourable for particular Guņas (-¢a/- 
ladguna-cyatijanaksama nirmitih p. 66) as well as the 
defects which are detrimental to structural beauty. These 
extend over a great length (pp. 64-74) in Jagannatha’s 
treatment, but it is not necessary for us to study them in 
detail in this connection. 


From what has been said above, it will not be 
difficult to ascertain Jagannatha’s attitude towards the 
question of the relationship between Rasa and Guna. 
Naturally, he cannot regard Guna to be the inherent 
property of Rasa alone (rasamütra-dharma). But his 
arguments in support of this position are interesting not 
only because they are mixed up with his knowledge of 
philosophical technicalities but also because they appear 
to afford a fine example of what Dr. De calls his “subtle 
reasoning” and his “tendency towards controversy... 
combined with an aptitude for hairsplitting refinements” 
(Sanskrit Poetics, Vol. II, p. 318). He holds that the 
theory of the early writers of the Dhvani school: that 

4. tathaca Sabdarthayor api madhuryader idySasya sativad 
upacaro naiva kalpya iti tu mūdyšāļ. p. ss, Il. 9-10. 

It is interesting to note, in this connection, that South Indian 
writers like Vidyāvātha and Vāgbhata and those under their 
influence subscribed whole-heartedly to the Rasa-dhvani creed, 
Yet they did not try to fit their idea of Guna with that of the 
Dhvani school. Since Jagannātha has tried to reconcile the 
views of the South Indian theorists who flourished before his x 
time with those of the Dhvani School in his usual ingenious manner 
(whence resulted his treatment of the Gunas in their dual 
nature ) his views appear to suffer from want of clearness in 
some places. 

32 
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Guna is rasa-dharma can be proved neither by perception 
nor by inference (pp. 54-55). In the first place, he 
remarks that unlike ugyxasparša, the anala-dharma, which 
can be felt independently of daha, the anala-karya, Guna, 
the so-called rasa-dharma cannot be perceived indepen- 
dently of drudi cte. the rasa-kürya. Speaking plainly it 
stands thus : it is quite possible for us to feel the heat of 
the fire (anala-dharma) even when it does not actually 
burn us. But Guna is not capable of being perceived 
independently because its existence is, according to the 
Dhvani theorists, inseparably mixed up with the particular 
mental condition which the reader undergoes in the 
process of the realisation of Rasa. On the other hand, if 
it is assumed that Rasa along with Guna produces druti 
etc. as its effect, and argued on that strength that Guna 
is to be inferred as the determinant of the causality in 
Rasa (küramatüvacchedakataya), Jagannātha would reply 
by saying that when Rasa can, by itself, produce the 
particular mental condition, it is superfluous to admit 
the existence of another clement vix., Guna, in it.” Next, 
Jagannatha argues that Guna cannot be regarded as the 
property (guņa or dharma) of Rasa (the aman of poetry) 
because the ūtman is, according to the Vedāntin's con- 
ception, without any attribute.” Nor can Guna be 
—————————————————E——— eee 

s. This refers to the theory in Vaišesika philosophy that a 
thing cannot be regarded as a cause unless it is associated with 
a number of conditions which must exist in the cause in order 
that it might produce the effect. Inthe present case it resolves 
into the position that the Rasa can produce dru/i because of 
the Guna which exists in it as its Xaragata. 

6. tadySa-guna-visista-rasanam drutyadikarayatval karaga- 
tavacchedakataya guņānām anumūnam iti cel, (na), pratisvikaru- 
peņaiva vasanüsi karayatopapatiau guņukalpane gauravat. (p. 54). 

7. paramütma guņašūnya eveti müyavadino manyante. 


Jhalakikar, Nyāyakoša (1928) p. 473. 
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attributed to the permanent moods like rati ete. because 
these, being some limiting conditions (wpaüdhi) of the 
Rasas, are to be looked upon as their differentia and as 
such further attributes cannot be associated with them.* 
It will appear, therefore, that Jagannatha’s intention was 
to treat the Gunas as absolute entities. But his own 
characterisation of Rasa along with šabda, artha ete. 
as one of the substrata of the Gunas (=the capacity 
for producing the mental conditions) leaves at least 
some scope for considering his Guna to be a property 
of Rasa. The Dhvanikara’s use of the expressions like 
"$rhgüro madhurah” (D. K. ii, 8) is, according to 
Jagannātha, analogous with the ordinary use of an 
expression like vūjigandkā ugņā, where usņatva is not 
the exclusive but accidental quality vajigandha, since it 
may reside as much in vājigandhā as in other articles like 
onion, musk and wine. 


It ought to be noted that although Guna ( like 
any other poetic element) docs not find any express 
mention in Jagannatha’s definition of poetry (ramaņā- 
yartha-pratipadakah $abdah p. 4),1° his broad conception 

8. kim  catmano nirguņatayātma-rītparasa-guņatvarī 
mūdhuryādīnūm anupapannam. eva tadupadhiratyadi-guna- 
tvam api. manabhavat, pararitya guņe guņūntarasyūnaucityācca. 
(p. 55). 

9. The Vājigandhā ( Withania somnifera) is an Indian 
plant famous specially for its stimulating character. 

IO. laksane guņūlamkūrūdi-nivešo pi na yuktah  'udilam 
māņdalan vidhoh? ili kavye...‘gato' stam arkah' ilyadau cūvyūfiyūpatteh 
(p. 6 ). These two specific instances are, he holds, charming by 
reason of their suggegged sense, although they contain neither 
Guna nor Alarnkara. Thus, he appears to support his position 
on "dic ground that the practice of mentioning a particular 
poetic element in the definition of poetry is defective since it 
excludes the scope of other poetic elements. Two courses are 
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of this clement is quite in harmony with the definition 
and to some extent helps us to understand the propriety 
of his classification of poetry. Dr. De has already 
noted?! the wide scope of Jagannatha’s definition of 
poetry, namely, that the ramaniyala involved there-in 
includes in its comprehensiveness all the orthodox 
poetic elements. In the case of his Gunas, the mental 
conditions evoked account for the poetic. charm (ramanit- 
yatā) and their presence raises even Sabda, artha and 
racanū (not to speak of Rasa) to the standard of the 
reader’s appreciation. ‘This adequately justifies the fact 
that Jagannātha, like Kuntaka, does not look upon the 
presence of Rasa as the only test of a poem’s appeal 
to the reader.** In his opinion, raimaņīyatā which is 


a MM 
then open, Either all the elements tüat can afford poetic 
charm should be explicitly embodied in the definition of poetry 
or it must be defined in terms of some such factor as may be 
regarded as the essence of allofthem, It, may, therefore, be 
generally held that Jagannatha thinks his definition to be an 
improvement upon that of his predecessors of the Dhvani 
school ( not excluding Mammata ) in the sense that these latter 
could not effectively utilise a factor like Jagannātha's ramaniyala 
(or their cūrutva, camalküra, vicchitti etc.) which stands like a 
symbol for ‘ail the orthodox poetic elements. Nagega 
appears to be correct when he remarks “evañ: ca višesa- 
laksane tesam | gunalamkaraainam | niveše' pi sūmūnyalaksaņe tegam 
na niveša iti na ko'pi dosah (p. 7, ). 

II. Sauskrit Poetics, Vol. ii, p. 319, where the term 
rampiayala and its scope (specially with reference to Rasa) 
have been explained, The different heads of classification have 
also been explained in pp. 320-21 of the same book. 

12. yaitu ‘rasavad eva kavyam’ iti sahityadarpane nirnitam, 
tan na, vastvalamkara-prad hananam kavyanam akāvyatvūpatte h. 
ma cestapattih. maha£avi-sampradayasyakulibhavaprasanput io 
(p.7.1l. 9-11). Jagannath’s main objection against Vi$vanatha's 
definition of poetry is that the iatter, in his attempt at perfection 
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taken to be the sine qua non of true poetry, is due to 
the presence not only of Rasa but also of one or more 
of other factors, namely, vastu-and alainkūra-dhvani, 
vücyalamkara ete. The contribution of his Gunas, too, 
is not insignificant in this connection. His classification 
of poetry into four different classes, namely, (1) uttanot- 
lama (2) utlama, (3) madhyama nnd (4) adhama (p. 9) 
also bears testimony to the above fact. These heads 
of classification will show that the presence or otherwise 
of Rasa Serves only to effect a gradation in the degree 
of charmingness ; nevertheless, he admits of the 
existence of some sort of poetie charm in all of them. 
His later discussion about word-structures specially 
favourable for particular Guņas,*> with copious illus- 
trations in all possible detail, tends to show that the 
scope of his Guņas is scarcely limited and that he 
views poctic charm belonging to a wide range of 
linguistic composition.!* 


by directly refering to Rasa in his definition, considerably 
narrows down the Scope there-of. (See Sanskrit Poetics Vol, il, 
PP. 283-84 for Jagannāth's objections against Vi$vanatha in 
detail). 

13. madhura-rasesu ye visesato varjaniya anupadam vak- 
syante ta eva ojasvisvanukūlāļ, ye cūnukūlatavoktās te pratikula 
iti samünyato nirgayah (p. 69. Thus, the Word-structure, which is 
detrimental to one Guna (Mādhurya), is favourable for another 
(Ojas) and vice versa, Hence the presence of one or the other 
Guna can be felt in any of the two types Of composition. And 
as for Prasāda, it has hardly any restriction, quick apprehension 
of the sense being its essential character, Jagannatha himself 
has remarked (p. 54) ģrasādas tu Sarvesu vasesu satvūsu vacanasu 
ca sadhavayah. |n a word, the very fact that Jagannath has 
admitted the presence of Guna in and also Outside Rasa has 
theoretically enlarged the scope of this element and consequently 
of poetic charm itself. ; rA 

14. We must emphasise here that this again is a matter of 
individual appreciation, In any case, it should be admitted that 
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We shall now briefly discuss Jagannatha’s reading 
of the Gunas of Vamana under two sections, according 
as they belong to Sabda or artha, and note the 
discrepancies, between the two theorists in’ their respec- 
tive treatment of these Gunas. We have already studied 
(Ch. VI) Vāmanas Guņas, but for the sake of convenience 
we shall here arrange the readings of both in a tabular 
form :— 


I. ŠABDA-GUŅAS 


Vūmana Jagannātha 
1) Slesa s—masrnaivam šabdūnūm  bhinnanamapy 
ekatva-pratibhina-prayoja- 
kah saimhitayū ekajūtīya- 
varņavinyūsavišeso gādha- 
tvapara-paryayah (p. 56) 
Jagannātha's $abdanam bhinninamapy ekatva-pratibhūna- 
prayojaka is equivalent to Vamana’s vrlli:—yasmin sali 
bahüny api padany ekavad bhasante. The formation of 
many words into a single whole is the character of the 
Guna in both. But while according to Vamana, this 
is due to masrnatva or ease of pronunciation, Jagannatha 
thinks this to be due to the presence of many words 


poems, which are sarasa do not produce the same amount of 
poetic charm as those which have in them, according to 
Jagannātha, Gunas independently of Rasa. Jagannatha would 
naturally say that the degree of the mental condition produced 
makes all this difference. Even in the case of Rasa, Jagannatha 
has referred (p.53). to a controversy among two classes of 
theorists over the question whether a greater degree of druti is 
produced in the order Sambhoga, Karuna, Vipralambha and 
Santa or in the order Sambhoga, Karuna Santa and Vipralambha. 
Such a controversy is absolutely unprofitable and Jagannatha 
himself has appealed to the experience of the connoisseur for a 
decision over the matter (......yadi sahydayanam anubhabo'sti 
sāksī fada sa pramūņam. (p. 54. M. 3-4). 
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compounded together, in which alliteration (chajaliya- 
varna-vinyasa) plays a prominent part. The gādhatva is 
also the character of Vāmana's Ojas. Jagannātha is 
inclined to appoximate his Slesa to Dandin’s, as will 
‘appear from his citation of Dandin’s definition of Slista 
( =aspasta-šaithilya), but we ought not to ignore one 
saak 

important fact that Daņdin's Slesa involves no compound 
words which one sees in Jagannatha's, 

Vūmana 


Jagannatha 
(2) Prasada :—Satthilyam gadhatva -Satthilyabhyain 
(gunah samplavat) vyulkrameņa misranain 
bandhasya (ibid) 


Vyutkrama literally means "Inversion," Jagannatha uses 
it in the sense of admixture or “alternate appearance” as 
his erii on the illustrative verse shows.5 Both these 
theorists mean the same thing by this Guna but 
Jagannātha states his point more clearly. 


(3) Samata x—māūrgābhedaķ "upakramüd asamipteh 
rilyabhedah** (ibid) 
(4) Madhurya :—prthakpada- samyoga-para-hrasvālirikta- 
tvam varņa-ghatitatve sali prthak- 
padatvam (ibid) 


15. The verse runs thus :— 
him brūmas tava vīratūm vayam ami yasmin dhavakhandala- 
krīdā-kuņģalila-bhru-$oņa-nayane dormaydalam dasyati | etc. 
atra yasminnilyantan $aithilyam, bhrüusabdantam gadhatvam, 
bunar nayanetyanlam prathamam ibadi bodhyam (v. 56). 


16. It ought tobe noted that Jagannatha has not treated 
of the Ritis separately. But his reference to Upanāgarikā in the 
vrtli (upanūgarikayā eva upakrama-samharau) as well as Nagesa's 
commentary on the definition of this Guna (rifayascopanagarita 
arusa komalū ca. eta eva kramena vaidarbhi-gaudi-paricalya 
ucyante...p. 56) leaves no room for doubt that Jagannath holds 
the same view as Mammata, who follows Udbhata in his concep- 
tion of the Vrttis, 
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Jagannatha urges the necessity for the absence of conjunct 
consonants. Nāge$a remarks on prthak-padatva :—padaui 
bhinnāny apeksitani, na tu slegavat. He apparently 
insists upon the absence of compound words which has 
also been explicitly demanded in Vamana’s w7/ti*’ 


Vamana Jagannütha 
(5) Sukumarata :—ajaratha- aparusa-varga-ghatilatvam 
tvam (=aparusyam) (p. 57) 
(6) Arthavyakti :— jhagili pratiamanürthünv- 
arthavyakti-helutvam ayakatvam (quick appre- 
hension of the connection 
of idens......(ibid) 


Nagefa understands this quick apprehension to be due 
to the fact that the composition is complete in itself. 
One has not to depend upon any extrinsic matter in 
order to understand the sense ( akaksadi-sakala-karaga- 
sūmagrī-saltvād iti bhivah ). Wāmana, however, does 
not make it clear what this explicitness of the sense is 


due to. 

(7) Udāratā :— vikatatvam kathina-varņa-ghatanū- 
( yasmin sati nrlyantiva rupa-vikatatva-laksana 
padant) (Liveliness in the form of 

an arrangement of harsh 
syllables**...... ibid ). 


17. samusa-dairghya-nivyttiparatcaitat ( under iii, 1, 20). 


18. Jagannātha does not accept that the visatalva involved 
here is due to a swing of words (padanam nytyatprūyatvam) as 
enjoined by Vamana. He appears to hold that Mammata could 
not have included the earlier theorists’ Udāratā under his Ojas, had 
he understood this vikaģatvz to be due to a peculiar swing of 
words ; for, the verse sva-caraya-vinivistair wupurai: narttakinam 
etc, [which Vamana selected as an illustration of his (Sučda ) 
Udāratā but which has been wrongly ascribed by Jagannatha 
to the commentators of the Kāvyaprakāša] is, in Jagannatha's 
opinion, hardly favourable for the structure of Mammata’s Ojas. 
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Vamana Jagannatha 
(8) Ojas : —gadha- samyogapara-hrasva- 
bandhatvam pracurya-rupam gadhatvam 
(p. 58) 


On the other hand, it contains, in his opinion, Madhurya in 
some of its parts. Now, it is probable that Mammata included 
Vāmana's viketata under his uddhata-gumpha without taking into 
account Vamana's illustrative verse, But if he included Vamana’s 
nrtyal-prāyalva under his Ojas without being satisfied that the 
verse in question was favourable for the structure there-of, 
Mammata himself was to blame and not his commentators, 
Further, Jagannatha does not think that the verse in question 
contains a swing of words at all, This is of course a matter of 
opinion and even the last two feet (specially the last foot) of his 
own illustration of Udāratā viz., hathoddhala-jatodbhato gatapato 
nato nylyali may, in a sense, be also said to contain a swing of 
words. His modification of Vāmana's treatment with regard to 
the definitions of three Sabda-gunas, viz. Slesa, Samadhi and 
Prasāda, simplifies and to some extent Strengthens the weak 
position of Vamana ; but it must be said that he has sadly betrayed 
himself in his treatment of Vāmana's (Sabda) Udāratā, where he 
mysteriously ascribes Vāmana's views to the commentators of 
the K. P. This admits of no doubt that he had not before him 
Vamana’s work but he gathered the latter's views from some 
second-hand source. The manner of his ascription of the definition 
of Vi$esokti (p. 439) to Vāmana does not militate against 
the view put forward here ; for, he might have taken this from 
Šrīdhara's commentary on the Kāvyaprakāša where Vāmana's 
definition of Visesokti has been criticised. (A.S. B. Manuscript 
ofthe K.P, Viveka, fol. 194b). In this connection, another fact 
should also be taken into account, Jagannatha has nowhere 
mentioned the name of Vamana or of Dandin with reference to 
the older theorists’ ( jaratfarah ) treatment of Guna and he appears 
to have confused the treatment of these two theorists when he 
Speaks of the two-fold aspect of each of the Gunas and at the 
same time enumerates them by quoting the ‘well-known verse 
Slesah prasadah etc. of Dandin ( Ch. V, p. 59 above) to whom, 
however, such an idea of the two-fold aspect of a Guna did not 
Occur so clearly, ERF 


33 
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The use of the expression samyogapara-hrasva-pracurya 
(abundance of vowels followed by conjunct consonants ) 
raises a doubt whether Jagannātha takes gadhatva here 
to mean sanuragatva after Abhinavagupta (ch. IIT, p. 38). 
In fact, the güdhatra as referred to here and that 
explained in connection with Slesa do not appear to be 
much different. Even samyogapara-hrasva-pricurya does 
exist in the illustration of Jagannātha's Slesa. It seems 
that the character of these two Gunas have not been 
clearly kept apart by Jagannatha. 


Vamana Jagannūtha 
(9) Kānti r—awjjvalyam avidagdha-vaidikadi-prayoga- 
( bandhasya) yogyānūim padānām pari- 
hürena prayujyamūnesu 
padesu lokottara-Sobhirtipam 
aujjvalyam (ibid) 
Jagannātha's definition is merely an elucidation of 
Vamana’s sūtra and viti ^. 


(10) Samadhi: arohüraroha- bandha-gadhatva-sithila- 
kramah leayoh krameņūvasthūnam 
(ibid) 


Jagannātha appears to take aroha and avaroha as 
synonymous respectively with gadhatva and Sithilatva, 
a position not ona par with that of Vamana who takes 
aroha and avaroha to be particular aspects (tivravastha) 
of Ojas (gadhatva) and Prasada (Sithilatva) respectively 
and not identical with them. He distinguishes Samadhi 
from Prasāda on the ground that while in the latter 
gadhatva and $aWhilya appear alternately more than 


19. Candidasa explains : aujjvalyarupa halikadi-prasiddha-. 
fada-vinyüsa-janyapgramyatabuddhi-vaipa» ityenālautikā- $obha-sali- 
rūpetyarthaļ (fol. 114b, India Office Manuscript). 
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once (vyutkrama), in the former both appear only once, 
one being toned down or heightened by the other?° 


II. ARTHA-GUŅAS 


; Vümana Jagannūtha 
(1) Slesa :—ghatanü kriya-paramparaya vidagdha- 
cestitasya tadasphutatvasya 
tadupapūdaka-yuktes ca 
samanadhikaranyartipak 
samsargah (p. 59) 
Jagannátha's definition would mean “identical association 
ofan artful demeanour—its incongruity (lit. indistinct- 
ness) as well as a well-reasoned combination by means 
of a series of actions.” Nūgeša rightly reads kriyapa- 
ramparayü instead of "paramparüyüh. He refers to 
the well-known verse drstvaiküsana-samsthite priya- 
tame ete. (quoted in Vamana, Abhinava and Bhoja) as 
an illustration. Wamana’s ghatanū we have already 
explained (ch. VI, p. 100). Jagannatha has probably 
given this definition purposely, in order that it might 
fit in with the sense of the verse in question. 


(2) Prasada :—arthavaima- yavadarthaka-padatvartipam 
lyam ( prayojakamitra- artha-vaimalyam (p. 59). 
pada-parigrahah) 

(3) Samata :—avatgamyam | prakramübhangenürthagha- 
=(prakramabhedah) tanūtmakam avaigamyam- 

(ibid)?! : 
20. krama eva hi tayoh prasadad asya bhedakah, tatra hs 

tayor vyutkrameņa vytteh (p. 58). 


21. It should be carefully noted that Jagannatha's illustrative, ; 
verse 
harih pita harir mata harir bhrata karih suhyt | 


-haritn sarvatru pašyūmi harer anyan na bhūti me | - An 
is an example more of a Saġda-guņa than of an artha-guna. In 
Vāmana's illustrative verse, however, which deals with vlusandhi ` 
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+ Vāmana Jagannitha 
(4) Mādhurya :—ukti-vaici- ^ ekasya evokter bhangyanta- 
tryam rena punah kathanatmakam 


ukti-vaicitryam (ibid). 
Gopendra Tripurahara, in his commentary on Vamana 
(vrtiti, p..92) takes this wkli-vaicitrya to mean vargyamü- 
nasyarthasya pratikarse pratipūdye bhaigyantarenoktih 
.... Jagannātha, following Mammata, remarks in his 
vrtt that but for this strikingness of utterance, there 
would appear a fault** called anavtkytatva which the 


and which we have already discussed in its proper place, (P, 101) 
the Guna may rightly be said to belong to artha. 

22. Jagannatha has not dealt separately with the Concept 
of Dosa except incidentally in connection with the Guņas ; but he 
has given, after Anandavardhana, 2 comprehensive treatment of 
the mutual contradiction of the Rasas (pp. 56-63). He has named 
two technical faults auavīkyfatva and ašlīlatū here in connection 
with his discussion of Vamana's Gunas and these appear as opposites 
of the az/haguzas Madhurya and Sukumāratā. Next, all sorts 
of faults that arise in connection with word-structure have been 
included by him under a single technical name ašravya (evam ime 
sarve'py ašravyabhedūh kūvya-sūmūnye varjaniyüh p. 69). Besides 
this, he hasalso referred to some other faults which are to be 
particularly discarded (vi$egato varjaniyah) inasmuch as they deal 
with structures which prove to be particularly detrimental to the 
realisation of Rasa. It will not be profitable for us to discuss 
these defects of structure in all their detail. We would do well 
only to remember that Jagannatha has generally followed his 
predecessors in the post-dhvani school in his treatment of this 
section. It cannot be said with any amount of certainty whether 
the unfinished nature of Jagannatha's work was to any extent 
responsible for his omission of a separate treatment of the Concept 
of Dosa. His incidental reference to Dosa in connection with 
Guna and Rasa and his elaborate treatment of Rasa-virodha (pp. 46- 
53) prior to it make it probable that, like Anandavardhana, 
Jagannatha did not think it necessary to treat of the Dosas very 
elaborately but considered the Rasadosa (roughly anaucitya) to be 
the. main factor disturbing the poetic effect, 
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pre-dhvani theorists call ekārthatva ( useless repetition 
of the same expression ). 


This bhahgyantara-kathana would, therefore, not only 


keep the poem free from the fault mentioned above but 
also add a definite charm to it 


Vamana Jagannatha 
(5) Sukumarata :—apūrusyam akūņde Sokadayitvabhava- 
rupam apūrusyam (p. 60) 


Jagamnātha (as also Gopendra Tripurahara in his commen- 
tary) considers the ASlilata-dosa to be a negation of this 
Guņa. Tt may be noted that the amangala variety of 


ASlilata-dosa specifically constitutes the corresponding: 
fault. 


(6) Arthavyakti:—vastusva- vastuno varnaniyasyasadha- 

bhūva-sphutatvam rana-kriyarupayor varna- 
nam (ibid) 

As before, Jagannatha follows "Mammata and states 

explicitly in his vytti that this Guna comes under the 


Z^ 


Svabhivokti Alamkāra of the new school. 


(7) Udarata :—dgrūmyatvām gramyarthaparihürah 


(8) Ojas:—arthasya ekasya padarthasya bahu- 
praudhih, bhih padair abhidhanam 

( its five varieties have bahūmām catkena, tathai- 
been already noted, kasya vakyarthasya baha- 
pp. 95-96). bhir vakyair bahuvūly- 
ārthasyaikavākyena abhi- 

dhūnam, visesananüm 

P" sabhiprayatvara ceti pagica- 


vidham ojah. (ibid) 


Jagannātha explains sübhiprüyatva as prakrtartha- 
posakatā which is later on taken (after Mammata) to be g. 
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negation of the fault apustartha (use of unnecessary 


epithets). 
Vamana . dJagannātha 


(9) Kanti :—dīpta-rasatvam  dipta-rasatvam (p. 62) 

(10) Samadhi:—artha-dystih avarņitapūrvoyam arthah 
pūrva-varņitacchūyo veti 
kaver alocanam (ibid) 

Tt is needless to mention that Jagannatha's definition 
is nothing but an elucidation of the two kinds of artha 
mentioned by Vamana. Jagannātha afterwards (p. 63) 
remarks, in the name of Mammata, that the poet’s 
consideration (kaver ālocanam) about the artha, being 
absolutely necessary in his production, need not be 
regarded as a separate Guna; otherwise the poet’s 
genius too would have to be regarded as such**, 


Similarly, Jagannātha criticizes all the above Guņas 
of Vamana under the name and after the manner of 
Mammata, ultimately admitting, like all Dhvani theorists, 
the existence of only three Gunas on the basis of the 
mental conditions. It will be mere repetition to study 
here this criticism in detail but we may show in a 
tabular form, that all the above Gunas can, according to 
the new theorists, be ultimatcly resolved into three, 
including some under one of these and some under 
Rasa-dhvani or the Alainkiras, and characterising others 
as mere dosabhivas or even positive Dosas. Uktivaicitrya 
need not be treated as a separate Guna since there 
may be innumerable varieties of strikingness in different 
poems according to the power of the poets. 


23. samüdhistu kavigataļ kūvyasya kūraņam, na tu guņah, 
pratibhaya api kūvya-guņatvūpatteh, We have seen (p. 230) that 
Mammita does not criticise the Guna exactly in this way but it 
must be said that Jagannatha’s criticism is quite an interesting 
and pertinent one, 
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From all that has been said above it will be easily 
seen that the most important and original contribution 
of Jagannātha, so far as the concept of Guna is concerned, 
lies in his discussion about the substrata of this clement. 
Otherwise he has accepted the teachings of the Dhvani 
theorists only with slight modification here and there. 
In spite of all his attempts to conceal his own views 
under the garb of reference to the teachings of the 
different; theorists, one can clearly mark in him a 
leaning towards the position taken by his predecessors 
rix. those of the Dhvani school. Thus, he has accepted 
the definition and character of individual Gunas of the 
Dhvani theorists but has treated them in a different 
way to strengthen his own position. He has also adhered , 
to the number and nomenclature of the mental conditions 
and has characterised the Gunas on the basis thereof, "Then 
again, Guna, inhis theory, comes in the course of his 
treatment, of the Rasas and that portion of chapter I, 
which deals with the Guņas and their structures, ends 
with the remark “ti saiksepeņa nirūpitā rasūh” (p. 74). 
This proves that, in spite of his widening the scope of 
the Gunas, Jagannatha was unconsciously dragged into 
the position of the early Dhvani theorists in presenting 
Guna as a subsidiary element. And lastly, his description 
of the letters (varia, composition (racanā) and structures 
(nirmiti or gumpha) as the suggestors (vyanjgaka) of 
particular Guņas** shows another clear instance of 
Mammata’s influence upon him. In the treatment of 
Mammata, whose Guna resides in Sabda and artha only 


EE ——— 
24 eo vargasthanam paticanam apyavisesena mad hurya- 
vyašijakatām āhuļ (p. 64) bhagavad-dhyanautsukyasya.....$anta eva 
Paryavasūnāt tadgata-madhuryasyabhivyanjika vacaneyant (p. 64). 
tattad-guuavyasijana-ksamaya nirmiteh paricayaya...... varjanīyan 
sīvas nirībyate (p. 66). 
94 
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secondarily? *; ‘the relationship of vyangya and tyanake 
between Guna on the one hand and Sabda, vacanū** etc. 
on the other is quite justified; but in the case of 
Jagannatha who is an adherent of the theory of Guna asa 
primary virtue of the Sabda, such a procedure is absolutely 
unwarrantable. This, together with the more important 
position of Jagannatha regarding the question of the 
substrata of the Gunas, may be explained by the fact that 
he was trying to effect a synthesis of the views of the old 
school and those of the new by borrowing materials from 
both. This was to a great extent responsible for the 
curious combination and apparent contradiction. 


But the real importance of Jagannātha's work does 
not lie in his treatment of the Concept of Guna alone. It 
is true that he has generally been an adherent to the main 
teachings of the Dhvani theorists but, in spite of that, a 
careful observer would not fail to see that he displays 
a spirit of sturdy independence throughout his work. ‘Thus, 
some of the well-established views of eminent theorists 
of the Dhvani school he dismisses unceremoniously as 
incapable of standing criticism ; and even those that he 
accepts had to pass through the crucible of his strong 
scrutiny. He has a peculiar way of reproducing things 
in a forceful language, on account of which even long- 
accepted views appear to be newly sct forth by him. 
This is traceable not only in his treatment of the Gunas 
but also in that of the AlJathkaras which constitute the 
greater portion of the present work (Rasagaügadhara) as 
well as the whole of his Citramīmāmsākhaņdana. 


25. madhuryam tu pavesūm [vámanadinam prūcīnūnūm | 
asmad [mammatabhattady] abhyupagata-mādhuryavyaīijakam eva. 
evan ca sarvatra vyaīijake — vyahgya-Sabda-prayogo bhūktaļ 
(p. 62). : S : 
26. proktah Sabda-guņūšca ye | varņūļ samūso racanū 
tesam vyafijakatām itāļi (K.P., sūtra 98, p. 484). EE. 
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Jagannātha tells us that he received his training at 
the feet of his father, Perubhatta, who became a 
master of all the different branches of Hindu Philosophy.*” 
Jagannātha imbibed from him the spirit ofan intensive 
scholarship, and quite naturally, his knowledge of 
philosophical technicalities has erept in even in his 
works on Alathkara. His involved language and his 
line of argument bear proofs of an inevitable influence 
of his deep study, specially of Nyaya and Vedanta 
systems of Philosophy. But he appears to deviate from 
the traditional treatment of the Sastra when he brings 
in the technicalities of Philosophy to establish his thesis. 
Thus, he argues, that the ūtman being nirguna (without 
any attribute), Gunas like Mādhurya etc. should not be 
attached to it and that these Guņas cannot even be 
properties of the sthayibhavas like rati which them- 
selves serve as the differentiating characteristics of 
particular Rasas. For, in the first place, we must not 
forget that the propounders of the Rasa theory never 
understood the realisation of Rasa to be identical with 
the philosophical contemplation of Brahman but only 
analogous with it (bralimasvada-sahodara) ; and as such, 
they must have considered the atman of Kavya to be 
distinct from the object of the Vedāntin's realisation. 
And, in the second place, the Dhvani theorists’ treatment 
has left no scope for such a criticism, since the Guna, 
which, in their theory, represents the mental condition 
involved in the realisation of Rasa, has got nothing to 
do with the permanent mood (like rati) unless and 
until this latter is raised to a state of relish through 
certain co-operation of the vibkūvas etc. Jagannātha 
completely overlooked the Dhvani theorists’ analogy 

27. Rasagangadhara i, 2-3 ; Sanskrit Poetics, Vol. I, p. 276 
and P. V. Kane, (History of Alankara Literature in his Introduc- 


tion to the Sāhityadarpaņa, p. CXXXIII) 
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between the Kūvya and the human being. Otherwise 
he would not have missed their analogy between 
Rasa possessing the Gunas as its properties and the 
human soul possessing human virtues. And so far as 
Rasa is concerned, what appeared to be inconsistent in 
the eye ofa Naiyāyika would not have been so from 
the view-point of an Alamkarika, to whom the enjoyment 
of the aesthetic bliss is beyond ordinary canons of 
inconsistency and irregularity (ef. alaukika-siddher bhūsa- 
ņam elal, na dūgaņam). "The study of Nyāya Philosophy 
sometimes tends to make the scholars concerned eareless ` 
about broad facts and mindful about minute details. 
Jagannātha probably could not—as he could hardly be 
expected to—prove any exception. 

But whatever objection might be raised against 
Jagannatha’s twisting of language, his subtle distinctions 
and his peculiar way of using philosophical technicalities 
in arguing a point, it must be admitted that the ultimate 
result which he thus arrives at (vix. that Guna is a 
property of sabda, artha, rasa and vacant alike) is 
valuable since it makes out a strong case for a compre- 
hensive conception of poetry, as he has done. As 
regards the allegations made against him, we should 
bear in mind that the spirit of the age in which he 
flourished and the environment in which he was edueated 
were to a great extent responsible for them. We know 
that Jagannitha flourished at an age when linguistic 
precision and logical exposition were accepted as the 
ideal of scholarship, and this naturally influenced not 
only Jagannātha and his work on poetics but all the 
different branches of Sanskrit learning. This influence 
was not without some benefit. He argues like a true 
logician, expresses his ideas with force and dignity and 
presents his theory with a great amount of boldness 
and confidence—a character essentially required of all 
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true scholars and honest thinkers. His manner of 
argument, in spite of all its defects, undoubtedly 
indieates what a profound amount of thought he bestowed 
on the subject. And when the theories and principles 
of Poetics as set forth by the Dhvani school, came to 
be finally established ‘and widely accepted, casting into 
the background all earlier speculations, any further 
development of the Sastra could, if it was at all to be 
expected, probably be brought 


about only by a reactionary 
of the type of Jagannātha, 
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Concluding remarks. 


We are now atthe end of our present investigation. 
We have made a comprehensive study of the Concepts of 
Riti and Guna in the different stages of their development 
i.e. in the works of all writers of repute, Bharata down to 
Jagannatha. The works of most of the writers who came 
after Jagannātha are merely short-cuts or manuals for 
beginners rather than original treatises. Some are 
occupied with the mechanical elaboration of all topics 
connected with particular Rasas, specially Srigara, and 
others deal with subjects like Kkavišiksā or the manuals 
for the guidance of poets. They do not display any 
strikingness of treatment in respect of the general 
principles of poetics nor do they put forward any new 
theory with regard to the position of the technical poetic 
elements. They do not, therefore, come within the 
purview of the present work. 

In tracing the development of the Riti-Guna Theory, 
it has been our aim to utilise all available sourees—printed 
texts as well as manuscripts—and to make deductions 
from the writings of different theorists only after close, 
careful and critical observation of the various points in 
their treatment of those topics. We have entered into the 
details of all difficult problems and have left no point, 
worth notice, untouched. In many places we have 
attempted to arrive at definite interpretation of obscure or 
corrupt texts, suggesting likely emendations where 
necessary. An attempt to determine the position of the 
two concepts in the theory of poetry of different writers 
has often led us to explain the theory itself and in so 
doing, we have perhaps gone sometimes beyond what was 
strictly needed. But the topics were so interesting and 
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our desire for making ourselves clear so strong that we 
could not resist the temptation of walking into digressions 
here and there, 

But still it is hoped that we have been able to do 
justice to the Concepts of Riti and Guna proper which 
are the subjects for our study. We have indicated the 
general development of the two theories in the body of 
the work mostly as we advanced from one chapter to 
another. Here we would invite the special attention 
of our readers to the following points in the present 
work :— : 

G) Asa result of comparing the two texts of the 
Nātyašāstra as represented by the Kāvyamālā and 
Chowkhamba editions regarding Bharata’s treatment of 
the Gunas, we have seen that Abhinavagupta received 
and commented upon a text which has been preserved 
in K. M. edn. and Hemacandra and Māņikyacandra pass 
under Bharata’s name definitions of particular Gunas 
which can be deduced from those of the Ch. text (ch. III). 
This, together with other differences of arrangement of 
the two texts (noted in ch. ID, tends to prove that the 
Work existed in two different recensions. "The definitions 
of some of .the Gunas, however, are identical in both 
the texts. 3 

(ii) We have proved with the help of facts and 
figures that the Gaudi Riti, as we find it in the treatment 
of Dandin, possesses a distinct value of its own and it 
need not be discarded as being essentially marked by the 
opposites of the standard excellences as has been hinted 
at by certain scholars (ch. V). 

(iii) Proceeding on the lines of the characterisation 
of the Guņas by Abhinavagupta and his followers, we 
have attempted at a discussion of the place of Guna in 
the realisation of Rasa and have noted that the Dhvani 
theorists might even have recognised explicitly this 
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particular aspect of the Guna as Bhattanāyaka has, as a 
matter of fact, done (ch. VIII A). 

(iv) We have also discussed the Agnipurāņakāra”s 
treatment of Riti in connection with drama. (VII C) 

Besides, we have utilised to our advantage three 
valuable manuscripts, vi» (1) The Abhinavabharati (2) the 
°dipika of Caņdīdāsa and (3) the °viveka of Sridhara and 
have noted some striking points resulting from their study. 
Thus, we have shown from internal evidences that :— 

(i) Following the lead of Bhatta Tauta, Abhinava- 
gupta treated Bharata's Lakgaņa not as a partieular poetic 
element but as an elastic poetic principle covering the 
whole domain of poetic expression. In this respect he was 
to a great extent influenced by not only the main teachings 
but also the expressions and phraseology of Kuntaka 
whose theory of Vakrokti has ultimately come to be 
identified with (Abhinava’s treatment of) Bharata’s 
Laksana (ch. I). 

(ii) While commenting on the Guna Doctrine of 
Bharata, Abhinava made an ingenious attempt to approxi- 
mate each of Bharata's Guņas to the corresponding 
Guna of Vamana in its double aspect but his interpreta- 
tions have sometimes proved to be far-fetched. (ch. ILI). 

(iii) ViSvanatha, who is held in high esteem as a 
theorist of remarkable merit, was indebted considerably 
to Caņdīdāsa, (author of the dipika commentary of the 
K. P.)for some of the views where he differred from 
his master Mammata and for which he has so long been 
regarded as somewhat an original writer (ch. VIIIB). 

(v) Jagannātha, the last great writer on Poetics, had 
not, before him, the original work of Vamana but received 
the latter’s views from second-hand sources, possibly 
ane po the commentaries of the K.P. eg. viveka of 

* 
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= 


The Concepts of Riti and Guna which we have 


studied here are only two of the several technical 
elements in terms of which theorists have judged poetic 


. beauty. These two elements, therefore, analyse only a 


part of the poetic expression—not the whole of it. 
The Riti theorists, who advocated the essential importance 
of these two elements in their theory of poetry, are 
rightly regarded as having taken only a formal view 
of poetie beauty in consideration of the fact that they 
entirely ignored the deeper aspects of poetry. But still 
they deserve a considerable amount of admiration for © 
apart from other merits of their treatment already noted 
(ch. VI) they hit upon one very important fact, namely, 
the correlation of the two elements, Guna and Riti. 
For, when he speak of the ‘excellence’ of a particular 
literary composition, what -we primarily understand is 
the excellence of: its style and in this sense the Riti 
theorists were, in their own way,** right in treating 
the Gunas and Alamkāras as properties of Riti. 
But while they stopped here, the Dhvani theorists 
went further and reconsidered the whole issue on 
the basis of their changed conception of poetic beauty. 
Any way, the importance of the word-strueture [roughly 
Riti of the older school ] was recognised by them although 
some did and some did not assign any technical name 
to it. They could not altogether explain away the 


28. Of course the term ‘Rit? does not involve ‘the 
expression of poetic individuality’ and as such it cannot be 
regarded as strictly equivalent to the English word ‘style’ (S.K. De, 
Sanskrit Poetics, Vol. II. pp. 115-16), but scholars have often 
used the latter term loosely in connection with the former 
Specially in view of the fact that Sanskrit Poetic theorists have 
seldom considered this particular aspect, viz, the element of 
individuality in poetic composition excepting probably Kuntaka 
who classified his Mārgas on the basis of individual nature and 
culture of poets. 


35 
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intimate association between the word-structure and the 
technical poetic excellence [Riti and Guna]. All of them 
were, however, unanimous on the point that both the 
Guna and the word-structure must ultimately “remain ` 
subservient to Rasa, the underlying soul of sentiment. 
This position is not far removed ‘from the common-sense 
point of view that the style of a poetic composition 
should be suitable to its theme. 
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185—188, 195, 197, 198, 201, 203, 212, 222, 227—232, 
234 fn., 235, 236, 242, 245, 254—262, 271, 272. 

Vāgbhata. 4 fn., 213, 234 fn., 235, 236, 239 fn., 249 fn. 

Vidyādhara. 235 

Vidyānātha 158 fn., 234 fn., 249 fn. 

Visvanātha 7, 13 fn, 25, 46, 94, 95, 168 fn., 170 fn., 177 fn., 
200 fn., 204, 213, 219 fn., 287—244, 248 fn., 252 fn, 
253 fn., 271. 
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The references are to pages. Kor reference to the 
detailed study of the authors concerned the "Table of 
Contents is to be consulted. 


Abhinavabharati 2 fn., 19, 28 fn., 271 

Agnipurāņa 75 fn, 84, 118, 137 fn., 148,155 fn., 161; fn, 
163 fn., 175, 176, 198 

Alamkārasarvasva 227 fn. 

Alamkara$ekhara 24 fn. 

Alamkūra-kaustubha 219 fn. 

AmaruSataka 29 fn. 

Astadhyayi 68 fn. 

Ancityavicāracarecā 143 


Bhāmahavivaraņa 226 
Citramimarasikhandana, 266 


- Dhvanikārikā 87, 115 fn., 199 fn., 200 fn., 201, 202 fn., 204, 
205 fn., 208, 209 fn., 212 fn., 214 fn., 215 fn., 219 fn., 251 
| Dhyanyaloka. 53 fn., 77 fn, 143 fn., 199 fn, 203, 204. fn., 
212, 214, 219 fn., 220 fn., 228, 234, 245 
Ekāvalī, 235 
T'oundations of Indian Poetry 1 fn., 74 


Harsacarita 116 fn., 137 
Hydayangamia com. on. K. D. 60, 62, 65, 73, 74 fn., 78. 


Kāvyaprakāša 79 fn., 97 fn., 147 fn., 169 fn., 200 fn., 208 
218 fn., 238, 242, 256 fn., 257 fn., 266 fn., 272 
Kāvyālamkāra 5 fn., 49, 85, 180 fn., 226 
Kāvjālamkāra-sāra-sagraha 227 fn., 232 fn., 233 fn, 
Kāvyānušāsana 3 fn., 20, 27 fn., 32, 44, 78 fn., 235 
Kāvyādarša 2 fn., 5 fn., 43 fn., 50, 56 fn, 63 fn. 
Kāvyālamkārasūtra-vrtti 56, 58 fn, 
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Kāvyapradīpa 2 fn., 6 fn., 24 fn., 25 fn., 97 fn., 211,-223 

Kāmadhenu com. on Vamana’s kāvayālamkāra: 6 fn., .24, 
68 fn., 91 fn, 95 fn., 96, 99, 101, 107, 110 fn. 

Kavyakautuka 20 

K. P. dīpīkā 6 fn., 96 fn., 200 fn, 210 fn., 218 fn, 237 fn., 
244. fn. 

K. P. Viveka 257 fn. 

Kīcakavadha 32 

Kirātārjunīya 97 fn. 

Kumārasambhava 17 fn. ; 129 

"locana com. on Dhvanyāloka .16 fn. 200 fn. 203 fn ; 
208 fn., 210 fn., 211 Ín., 212 fn, 215 fn., 229 fn. 


Manikyacandra’s ?saiketa 27, 30 fn., 32, 110 fn. 
Meghadūta 134. 


Nātyašāstra 8, 10 fn., 13 fn., 184, 210 fn., 233, 270 
Nyāyakoša 250 


Pratāparudrayaśobhūşaņa 227 fn., 234 fn. 


i Raghuvaréa 116, 143 
Rasagaügadhara 86 fn, 204 fn., 218 fn. 
Rasārņavālamkāra 23 fn, 


Sahityadarpana’ 6 fn., 13 fn, 25 fn., 46, 56 fn.,. 58,.113 fn., 
147 fn, 174 fn., 177 fn., 200 fn., 218 fn., 222 fn., 237 fn, 
289, 242 fn., 243 fn., 267 fn. 

Sanskrit Poetics 22 fn., 31 fn., 36 fn, 43 fn., 58 fn., 65 fn., 
67 fn., 68 fn., 81 fn., 83 fn., 95 fn., 107 fn., 110 fn., 117- fn., 
118 fn ; 218 fn., 220 fn., 252 fn., 253' fn, 267 fn, 272 fn. 

Sarasvati-kanthabharana 23 fn., 60 fn., 100: fn., 148, 189 - 

Sisupalavadha 164 fn, 240 

Srigaraprakaga. 148 fn, 176 fn., 188 fn., 

Subhāsitāvalī 135. 


Tarunavacaspati—com. on. K. D. 55 fn, 57,1 59, 61 fn, 66, 
67, 70, 76, 79 
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Uttararāmacarita 188 
Vakroktijīvita 4 fn., 19, 143 
Vāgbhatālarnkāra 234 fn. 
Vyaktiviveka 20 


C 
VERSE-INDEX 


The references are to pages. 


Alpar nirmitam ākā$am anālocyaiva vedhasā 79. 

Anatyarjunübjanma-sadrksanko balaksaguh 65. 

Anyo'nya$obhā-jananād babhūva 17 fn. 

Arthinām krpaņā drstis tvanmukhe patitā sakrt 75. 

Ā$vapehi mama $īdhubhājanāt 108. 

Ayar nānākāro bhavati sukha-duhka-vyatikarah 95. 

Bālendu-vakrāņy avikāsabhāvāt 129. 

Candana-pranayodgandhir mando malaya-marutah 66. 

Caru cāndramasarn bhiru bimbarn pagyaitad ambare 69. 

Cyuta-sumanasah kundah puspodgamesvalasi drumah 
34, 101. 

Devadhisnyam ivaradhyam adya prabhrti no grham 79. 

Dīrghapuceha$ catuspadah * kakudmafllambakambalah 
152 fn. 

Drstvaikāsana-samsthite priyatame paScid upetyādarāt 
29, 100 fn. 

Esa raja yada laksmim prāptavān brāhmaņa-priyah 68. 

Gato’stam arko bhatindur yanti vāsāya paksinah 78. 

Hariņoddhrtā | bhūh khura-ksunna nagasrg-lohitad udadheh 
74. 

Harih pita harir mata harir bhrātā harih suhrt 259. 

Hanyate sā varārohā smarenakanda-vairina 5 fn. 

Hathoddhata-jatodbhato gatapato nato nrtyati 257 fn. 

Indor indivara-dyuti/laksma laksmith tanoti 64, 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


INDEXES 287 


Jyotir-lekhā-valayi galitam yasya varharn bhavani 133. 

Kim brūmas tava vīratām vayam ami yasmin dhara- 
khandala 255 fn. 

Kim cintayasi sakhe tvam...5 fn. 

Kokilālāpa-vācālo mam eti malayanilah 66. 


Madhurayā madhu-bodhita madhavi 240. 
Maitryādi-citta-parikarmavido vidhāya 164 fn. 
Mahī mahāvarāheņa lohitād uddhrtodadheh 74 fn. 
Mandalikrtya barhāņi kaņthair madhura-gītibhih 73. 
Mā bhaih S$a$ānka mama Sidhuni nāsti rahuh 104, 
Mālatīdāma langhitath bhramaraih 64, 72. 
Mālatīmālā lolālikalilā 64. 
Nayana-samuttham jyotir atreh 95. 
Nāmāpyanya-taror nimīlitam abhūt tat tāvad unmīlitam 
134. 
Nyaksena ksapitah paksah...73. 


Prasida candi tyaja manyum afijasā 101. 

Preyān sāyam apükrtah saSapatham pādānatah kāntayā 
107. 

Prsthesu Satkha-Sakalacchavisu echadanam 41. 

Rasavad amrtath kah sandeho madhüny api nānyathā 105. . 


Sa ksatriyas trāņasahah satam yah 191 fn. 
Sarira-matrena narendra tisthan 143, 

Savarņā kanyakā rūpa-yauvanārambha-$ālinī 99. 
Smarah kharah khalah kantah 70. 
Sva-carana-vinivistair nūpurair narttakinam 256. fn. 
Svapiti yāvad ayam nikate janah 106 fn. 


Tvam evarnsaundarya sa ca ruciratayam paricitah 43, 
106, 166. 
Te himalayam amantrya punah preksya ca $ūlinam 96. 


Upagiri puruhitasyaisa senanivegah 142. 
Upastar hasto me. vimala-mani-kafici-padam idam 99. 
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Vilulita-madhu-dhārā mafijarir lolayanti 38, 94. 
Vilulita-makarandā mafijarīr nartayanti 38, 94. 
Virahiņīgaņa-carvaņa-sādhanam 191 fn. 


Yadi bhavati vaca$ cyutam gunebhyah 90 fn. 
Yuvater iva rūpam anga kāvyam 90 fn. 


D 
SUBJECT—INDEX: 


[ The following abbreviations have been used :— 


Bh=Bharata, Jag=Jagannātha 

Bhi=Bhamaha X 

D=Dandin, con=connection 

V= Vāmana 

K.D.—Kāvyādarša 

Bhj =Bhoja, Dhv=Dhvani 

def=definition, comp. = comparatiy e, imp=importance 

K=Kuntaka 

AP.= Agnipurāņa | 

Abhijitya—a Guna in K 133, 140 ; 

Abhinavagupta—on comp. importance of avoidance of 
Dosa and presence of Guna 2. 

abhinaya—in Bh important factor. in realisation of 
Rasa 9 ; classifications of 9. 

abhivyakti—process of the realisation of Rasa 138, 199 fn., 
one of the six Sabdarthalamkàras in A. P., 185 fn. 

ābhyantara—division of Bhj’s Guņas=artha-guņa of 
earlier writers 159. 

Adbhuta Rasa 210 

Agnipurana—comes after Bhj 176; def. of poetry 177; 
its Riti theoretically different from that in D 179, 
associated with abhinaya in drama 179; enumerates 
four Ritis 180-3; Gunas and Alsmkaras—distinction’ 
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not well marked 185 ; classification of Gunas 187-8;. 
characteristics of Gunas in detail 188-93 ; classification 
of Gunas discussed 194 ; his treatment criticized 
195-6. 

Agrāmyatva-—character of Bharata’s arthaguņa Udāratā 
as read by Abhinava 43—same of Vamana’s 106= 
arthaguņa Mādhurya of Daņdin 70, 

āhārya—one of the four types of abhinaya 9. 

āhārya-$obhā—involved in K’s Vicitra Marga 145. 

Akhyayika—variety of kāvya 76 ; 77 Ín., 241. 

Alamkàra—wide implication of the term 56, 89; its 
restricted sense 56, 89, 90; General def. by D 57; 
distinction from Guna in V 90; position of......... 
in K’s Vicitra Marga 136 ; not sharply distinguished 
from Guna in Bhj 157; distinguished from Guna in 
the Dhvani theory 201 ; its relation with Rasa in the 
Dhy. theory 202. 

alathkara-dambara—entertained by the Gaudas 67; its 
nature 67 fn. 

Alamkara-Sastra—the main object of the writers 1, 
difficulty of their task 117-8 fn. ; Agnipurāņa—contains 
the first treatise on—a wrong view 194. 

alpaprāņa syllables— their application in D 68, 72. 

Analathkara—in the arttimat set of Bhj’s Dosas—its 
corresponding Guna 152. 

Analogy—bet. the kāvya and the human body 218-19, 
219 fn. 238. 

Anarthaka—padadosa in Bhj—its corresponding vaišesika 
Guņa 168. 

angābhinaya—in Bharata 10. 

aügika—one of four types of abhinaya 9. 

Anirvyūdha—in the aritimat set of Bhj’s Dosas—its 
corresponding: .Guna 151 ; corresponds partly to V's 
Samati-viparyaya 153. i 

37 
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_anitya—Alamkāras so characterised in V 58, 90a; variety 
of Dosas in the new theory 200. 


anitya—221 
Anubhāva—a factor in the realisation of Rasa 9 fn. 179, 
207 ; its fourfold character in the A. P. 177-8 fn:, 197 


Anumāna—a pramana used by Jag. in con. with his 
treatment of Guna 250. 


Anuprasa—difference of nature in Gauda and Vaidarbha 
modes 69-70 ; its two varieties in D 69 fn.; a Sabda- 
lainkūra 232 

anyacchaya-yoni—a division of artha in con. with V’s 
arthaguna Samadhi 103, 

Anyartha—padadosa in Bhj,—its corresponding Vazšesika 
Guna 169. 

Aprasanna—in the artlimat set of Bhj’s Dosas—its 
corresponding Guna 151. 

AprastutapraSainsi—a poetic figure 135 

Apratita—padadosa in Bhj—its corresponding Vatšestka 
Guna 170. 

Aprayojaka—padadosa in Bhj—its corresponding Vai- 
Sestka Guna 111. 

Aprayukta—padadosa in Bhj—its corresponding Vai- 
šegika Guna 168 ; Mammata’s treatment of......168 fn., 

Apartha Dosa—when not a Dosa in D 81 fn.. 

Apustartha - padadosa—in Bhj—its corresponding Vai- 
Sestka Guna 169. 

aritimat—set of Dosas in Bhj 60 fn., 149; propriety of 
the name 154; Gunas corresponding to this set of 
Dosas in Bhj 150-1. 


arocakin—in con. with K’s Madhyama Marga 141. 
ārohāvarohakrama in con. with V's Sabdaguna Samadhi 
—its two ways of interpretation 102. 


arthadambara—entertained by the Gaudas 67 ; its nature 
67 fn. 
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arthasya praudhih—character of V’s arthaguna Ojas— 
its five varieties 95-6. 

Arthavyakti—Guna of Bharata in K.M. and Ch. texts 
40-41 ; of Dandin 73; distinguished from D's Prasāda 
14 ; of Vāmana 106, its artha—variety corresponds to 
Dandin’s poetic figure Svabhavokti 107; of Bhj 
161, his Sabdaguna=D’s Arthavyakti and arthaguna 
=V’s Guna of the same name 161 ; in Jag 253, 257. 

Arthavyakti —$abdaguna included under Prasada and 
arthaguņa included under Svabhāvokti in the new 
theory. 229-30. 

Asüdhu—padadoga in Bhj—its corresponding Vaišesika 
Guna 167. 

Asamartha—padadosa in Bhj—its corresponding Vaišesika 
Guna 169; distinguished from Avācaka Dosa in 
Mammata 169 fn. 

Asamasta—in the aritimat set of Bhj’s Dosas—its 
corresponding Guna 151 ; 
ASlilata—Dosa comes under grāmyatū in D 70, bhinnartha 

in Bh 71 fn. and dustata in Bhā 71 fn. ; 
āšrayāšrayibhāva—the standard of distinction between 
Sabdaguna and arthaguna ete. 68, 84; D’s Gunas 
judged in the light of this standard 84; Vāmana 
evolves it 84, 108; his consistency with regard to this 
standard discussed 108 ; the same of Bhj 174: 
RAD Kavya first sought by V—its implieation in 


Atyukti—in connection with D's Kanti 79, 

Aucitya—a Guna in K—present in all compositions 131 ; 
its characteristics 142-3; in Ksemendra it is the soul 
of poetry 144 ; its treatment by the Dhvani theorists 
143, 167. i 

Aurjitya—Guna of Bhj, its Sabda-variety=V’s Sabda-guna 
Ojas and artha-variety=D’s poetic figure wyasvt 162 

Āvantikā—Rīti in Bhj. 156, 
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ayoni—a division of artha in con. with V’s artha-guna 
Samadhi 103. 

bahya—division of Bhj’s Gunas Sabdagun+ of earlier 
writers 159. 

Bhattanāyaka—recognises, in a way, the place of Guna in 
the realisation of Rasa 208 fn. 

bandha—Three kinds in D 65; particular types entertained 
in Gauda and Vaidarbha modes 83. 

Bhavika-—Guna of Bhj 165, Alamkāra in Bhā and D 50. 

bhāvya--subdivision of artha in con. with Vs artha-guna 
Samādhi 104. 

Bībhatsa—Rasa 210, 239. 


Bhamaha 46, docs not attach much importance to Riti and 
Guna as elements of poctry 50; doesnot use the term 
guna in con. with Mādhurya ete. 50; his so-called 
Guņas bear no relation to other poctic elements 50 ; 

' his remarks on Guna very cautious 52; His Guņas 
and Alamkāras contiguous to cach other and co- 
extensive 58; is the first to note a non-deterring 
character of Dosa 54, 81 fn. ; similarities of treatment 
with the A. P. 113 fn. ; 

Bharata—his Laksana as read by  Abhinava 18; 
treatment of his Gunas scrutinized 45 ; his Laksana, 
Guna and Alarmkāra=beauty of the language in 
which dramatic characters speak 21 ; Dosas—positive 

` entities 22; Gunas—negations of Dosas 22. 

Bhayānaka Rasa 210 

Bhinnartha—Dosa in Bh. 71 fn., 

Bhoja—deals with two distinct scts of Gunas 150; Gunas 
corresponding to the aritimat set of Dosas 150-1 ; his 
viparyaya Dosas mostly correspond to the viparyayas 
of 152; his idea of D’s Madhurya ill-conceived © 
153 ; ignores the spirit of D’s treatment 153-4; V's 

influence on him 154; his treatment of Ritis unique 
155; their relation with K’s Margas 155; enumerates 
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as many as sir Ritis 156 ; characteristics of his Ritis 
156 ; they are similar to those of the Ritis cited by 
V 156 fn. ; scheme of Rītis discussed 157; reason of 
his failure to attract any following 158; includes Riti 
under the Šabdālainīūras 159, observes no theoretical 
distinction between Guna and Alamkaàra 159 ; Classifica- 
tion of his Gunas, 159 ; characteristics of his individual 
Gunas of šabda and artha 160-66; his Varšesika 
Guņas 167-72 ; propriety of his classification of Gunas 
discussed 173; defective standard. of distinction 
between the Sabdaguna and the arthaguna 174; 
unnecessary multiplication of his Gunas 174-5; merits 
of his treatment 175-6. 

Concluding remarks 270-4, 

Cūrņapada—Vāmana 32, Bharata 33. 


Dandin—Condemns Dosa in any form 2, the school to 
which he belonged 112,—the professed object 
of his work 56, implication of the term Alamkāra 
in his work 56; distinetion between his Guņas 
and Alamkāras 58; enumerates the ten Guņas as 
the special characteristies (or life-breath) of a good 
diction 59 ; his well-known verse differently interpreted 
62; detailed characteristics of his Gunas 63-80: his 
bandhas 65-66; includes Ašlīlatā under Grāmyatā 
70 fn.; his treatment of Guna scrutinized 83; his 
Marga a resultant and not strictly an independent 
element 85. 

Definition of poetry—a very difficult task for the theorists 
117-8 fn. ; by K. 121; by Bhj. 149, 158; in the A.P. 177 ; 
Mammata 220, Jag 251, his broad conception of Guna 
judged in the light of this def. 251-59. 

Degree of Gunas in the realisation of particular Rasas 211. 
228, 239, 254 fn. 

De$ya—pada-doga in Bhj—its corresponding vaisesika, 
Guna 171. 
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Dhvani—different meanings of the term 200 fn. 

dipta—not the name of the viparyaya in D's Sukumāratā 
78, 

dīpti—mental condition involved in Rasas like Raudra 
204, 206, 211 fn. 

Dosa—general character 2, 7, avoidance insisted 2, in 
Pre-dhvani schools judged from a limited point of 
view 6, Dosa in one treated as Guna by another 3, to 
what extent it mars poetic beauty 6, finer distinctions 
in its nature 6, serves, under special circumstances, 
to enhance poetic beauty 4-5, 54 fn. : 81-2 fn ; 167-72 ; 
187 fn. Bha’s treatment of 71 fn.; this repeated in 
D. 71 fn; property of gabda and artha in the early 
writers 6, 86 fn, 87 fn.; general def. by V 91; 
A. P. 186; 

Dosahāna—its real importance 4, 5, 6, 

druti or ārdratā—mental condition involved in the 
realisation of Rasa 206, 207, 211 fn., 


Element of individuality in poetic composition 273. 
güdha-bandhatva in connection with Abhinava’s reading 
of Bharata's Ojas 38—same in Vàmana 94. 


Gambhirya— Guna of Bhj. 163-4, its $abda variety includes 
all concepts of Dhvani of the Dhvani school. 

Gati—Guna of Bhj 165, sabda-variety — V's Sabdaguna 
Samadhi 165. 

Gaudi—Riti in D 59-62 (strictly Gauda Marga) its 
established tradition 61, 82 ; its broad characteristics 
62-63, qualities more or less common with the 
Vaidarbhi 63 fn., 69, 71, 74, 76, 81, 82, 152; ideals con- 
trasted with those of the Vaidarbhī in D 65; 66 ; 69; 
13; 80; 83; its character in Bhj 156; in A. P. 181-2, 
def. by ViSvanatha 239. 

Gaudiya kavya—what particular type liked by Bha 52; 
Gaudiya Riti in V. 87 ; 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


INDEXtS 995 


Gaudiya and Vaidarbha Kavyas— distinction not much 
favoured by Bha 51 ; 3 

Ghatanā in connection with V's arthaguna Slesa 100, 
101 fn. ; spirit involved in it corresponds to Bhj's 
arthašlega 160 ; 

Grāmya—in the arūtimat set of Bhj’s Dosas—its corres- 
ponding Guņa 151, 152, Ašlīlatā included under it 
like D's Guņa of the same name 172 ; when not a fault 
172, 187 fn. 

Gudhartha—padadosa in Bhj—its corresponding vaišesika 
Guna 170, when not a fault in A. P. 187 fn. 

Guna—Vamana the earliest known writer to give a 
definition 85, in Bharata included under vācikūbhinaya 
along with Laksaņa Dosa, Alamkāra 11, general theore- 
tical position 11, mutual relationship of these 4 elements 
not explained in Nātya-$āstra 12, this term in Bhā not 
restricted to a technical poetic excellence— but means 
poetic beauty in general 50; its Sabda and artha 
varieties not expressly distinguished Bh. and D. 68, 
84; Bh’s treatment of...scrutinized 45 ; D’s treatment 
of...scrutinized 84; def. by Vamana 85; property of 
Sabda and artha in V 91; standard of distinction 
between its $abda and artha varieties 84, 108; V's 
treatment of... scrutinized 109-10; propriety of 
enumerating its artha variety in the light of V’s def. 
of Rīti discussed 109; its broad character in K 145-6, 
K's scheme of......scrutinized 146; distinguished 
from the Alathkaras in the Dhvani theory 201 ; 
enumerated as three by the Dhv. theorists 203, 
mental conditions involved in them 204, 211 ; 
their relationship with the mental conditions 206-7 ; 

. hecessity of recognising...as an independent poetic 
clement 207, its part in the realisation of Rasa 207; 
its substrata in the new theory 209; which Gunas 
belong to which Rasas 209-11, ten Gunas of earlier 
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writers scrutinised and reduced to three by 

Mammata 229-80, the same by Jag. 263-4. 
Guņībhūtavyangya—a class of poetry in the new theory 
- 200 fn.. R 

Govinda—on relative importance of avoidance of Dosa 
and presence of Guņa 2. 

Hāsya—Rasa 210. : 

IHemaeandra—folows Mammata re: the treatment of 
Guna, Riti and Vrtti 235. 

Hemaeandra and Manikyacandra draw upon a common 
source re. the treatment of Gunas 26. 

Jagannatha—not explicit re: the position of Guna in his 
theory 244; his discussion of the substrata of the 
Gunas 245, 247-8; his def. of Gunas discussed 246, 
246 fn; marks an improvemet upon the treatment 
of his predecessors 246 fn ; harmonises the teachings 
of the Ritiand Dhvani schools re : the treatment of 
Gunas 247-8 fn ; influence of south Indian theorists 
on him 249 fn. ; his discussion of the relation between 
Raga and Gunas 249-51; applies technicalities of 
philosophy to refute the views of the Dhvani theorists 
249-51, broad conception of Guna judged in the 
light of his def. of poetry 251-53: follows Kuntaka 
re. the place of Rasa in his theory of poetry 252; 
his objection against Vi$vanatha's def. of poetry 
252 fn, comprehensive character of his ramaniyala 
252, 252 fn.; his reading of V’s šabda-guņas 254-8 
and artha-gunas 259-62 ; his ref. to Rītis 255 fn.; 
receives V’s views from second-hand sources 257 fn. ; 
his views re: Dosas 260 fn; reduces ten Gunas to 
three 203-4; result of his attempt at effecting a 
synthesis of the views of diff. theorists 965-6; 
deviates from traditional treatment of the Alamkara- 
Süstra 267-8 ; importance of his treatment discussed 
266, 268-0. 
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Jugupsā—sthāyi-bhāva in the realisaton of Adbhuta 
Rasa 211 fn. 

Kai$ikī—vrtti 184. 

Karuņa—Rasa 98, 209, 216. 

Kasta—padadosa in Bhoja—its corresponding Vaišesika 
Guņa 168 ; Šrutikatu or Kastatva in Mammata 168 fn., 

Kathora—in the aritimat set of Bhj’s Dosas—its corres- 
ponding Guna 151, 

Kathā—variety of Kāvya 77 fn. 

Kāvya—dr$ya and $ravya varieties—theoretical distinction 
not much favoured by Bharata 12. 

Kavya-Sarira—its im plication in V 86 fn. 

Kavi-vyāpāra—involved in Bh’s Laksana as read by 
Abhinava and in K’s Vakrokti 19; its importance in 
K's theory of poetry 117, 123. 

Klista—padadosa in Bhoja—its corresponding Vai$esika 
Guna 170. 

Komala varna 72. 

Komalati—arthaguna in A. P. 190. 

Komalā—Vrtti in Udbhata 213 fn. Komala or Gramya 
vrtti in Mammata 232, 

Kuntaka—expounds Bhā's theory of Vakrokti 113 ; Main 
object of his work 114 ; indebted to Bhatta Tauta 
for the formulation of his theory 20, 114; a very 
sympathetic critic 116 ; his treatment compared with 
that of the orthodox theorists 120 ; his definitions of 
kāvya and his poetic outlook explained 121-24 ; place 
of poetic figures in his Vakrokti 128-24; classifies 
kāvya on the basis of the nature of poets 125, 128 ; 
classifies Margas on the basis of the three varieties 
of kavya 125; his conception of Marga (or Riti ) 
compared with that of Vamana 126 ; criticizes the 
name of Ritis after localities, discusses the characteris- 
tics of each Marga and the Gunas attached to it 129-44, 


imparts broad character to the Gunas 145-6 ; merits 
38 l 
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and defects of his treatment discussed 146-7 ; credit 
due to him for touching upon the element of indivi- 
duality in poetic composition 148, 273. factor respon- 
fx sible for his failure to attract any following 148. 
aW Kanti Guna of Bharata in K. M. and Ch. texts 44; of 
$ + ~ Dadin 78; of Vamana 107, its $abda-variety appro- 
aches to some aspects of K’s Vakrokti 107 ; of Bhoja= 
„Vs Guna of the same name 162, in Jag 253, 257; 
šabda-guņa included under rasa-dhvani ete. artha- 
guna or treated as mere negation of the Dosa grāmya- 
tva in the new theory 230, 264. 


Hake 
i 


. 4 Laksaņa in Bharata—its relationship with other elements 
M : 12-13 ; its peculiar nature in Abhinava-bhāratī 14; 18: 

Laksana identified with Kāvya-bandha 15 ; synonymous 
with bandha, gumpha, bhaniti, vakrokti, kavivyüpara 
15 ; its relation with Alamkàra 16-17. 

Takana 4 particular mode of comprehension of the 
meaning Of a word 185-6 fn. 

Lālitya—šabda-guņa in A. P. 188. 

Lātī—Rīti def. by Vi$vanātha 241. 

Latiya—Riti in Bhj 157 ji n A. P. 183. 

Lāvaņya—a Guņa in K 133, 140 ; its intimate association 
with beauty of structure 133 fn. 


Madhyama Mārga in K 141. 

Mādhurya of Bharata opposite to his Ekārthadosa in some 
of its aspects 22. 

Madhurya of Bharata 36 ; in Bha’s Kāvyālamkāra 53; of 
Dandin 67, Vāg-rasa and Vastu-rasa involved therein 
68-10; of Vamana 104 ; of Kuntaka in the Sukumāra 
Marga 131-2, this approaches D’s Guna of the same 
name 132; inthe Vicitra Marga corresponds partly 
to D’ Slesa 139; of Bhoja 161, his arthamadhurya 
=same Guna in the A. P. 161; of A. P. 190 : ; in Jag 
258, 257, Sabda-guna included under Madhurya- 
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vyafijaka ^ ghatanü artha-Guna treated as mere: 
negation of the Dosa anavīkrtatva in the new theory 
229-30, 263, in the Dhvanyāloka 204 ; 207, 208; def. by 
Mammata 228, 

Magadhi—Riti in Bhj 157. 

mahāprāņa varna—application in D 63-64; 72. 

. Mammata—his def. of kāvya 220 ; its nature and in consis- 
tency with his treatment 221-22, his treatment 
analysed 222; Vrttis in his theory of poetry 222 ; his 
clearcut distinction bet. Guna and Alamkara 222-3 ; 
discusses the relationship bet. the letters and the Gunas 
224-6 ; criticises earlier views on the position of Guna 
and Alamkara 226-8, his def. of Gunas 228, reduces the 
number of sabda-guņas to three 229-30 ; explains away 
the arthagunas 230; discusses the letters favourable for 
particular Gunas 231, does not admit Riti as a separate 
element 231. 


Nātyašāstra of Bharata,— deals mainly with dr. techniques 
—contains materials for the later development of a 
theory of Poetry 8; Laksaņa, Guna, Alamkāra, Dosa, 
to be judged as subservient to producing the dramatic 
effect 8; arrangement of some of the chapters in Ch. 
and K. M. texts 10; importance of vag-abhinaya 
discussed 11, place of Laksana, Guna, Alamkara—the 
context in which they occur 12-13; their fundamental 
distinction 14. 

Neyatva Dosa—in connection with  D's Arthavayakti 
Guna 74. 

Neyārtha—in the arītimat set of Bhj’s Dosas--its corres- 
ponding Guna 151—padadoga in Bhoja—its correspond- 
ing Vai$esika Guna 170. 

nttya—Gunas so called in. V. 58, 90 ; variety of Dosas in 

"the new theory 200, 221. 

Non-orthodox writers—their general theoretical position 
113. ; 
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Ojas of Bharata in K. M. T. and Ch. 7.38; in Bhā's 
Kāvyālamkāra 52; of Dandin 76; of Vamana 94-97, 
of Bhoja 162, his šabda-guņa Ojas the same Guna D 
162; of A. P. same as D’s 190; in Jag 253, 257, 
sabda-guņa included under Ojo-vyafijaka-ghatanā 
artha-guna or treated as mere negation of the Dosa 
vaicitrya-mātra inthe new theory. 230, 264; in the 
Dhvanyāloka 204, 207. 

Ojas—def. by Mammata 228. 


Paka—ubhayaguna in A. P. 193. 

Pāticālī Riti—enumerated first by Vamana 86, def. V. 87 ; 
Bhj 156; A. P. 181, 

Paticali—Riti def. by Vi$vanatha 239. 

Parikara—Alamkāra 98. 

parusa varņa—T2, 105. 

Parusa— Vrtti in Udbhata 213 fn. 

Parusā—in Mammata 232. 

Preyas—Guna of Bhj, its $20da variety D’s Poctic figure 
Preyas 163. 

Poetic beauty—Predhvani theorists judge it chiefly in 
terms of Guna and Alamkara 54 fn. ; its general source 
70; a uniform theory of....., difficult to secure 117. 

Poetic ideals of Rīti and Dhvani schools eene ed 88 fn. ; 

Poet's liberty—three sorts of 39. 

Poetry—a deviation from ordinary speech 117. 

Post-dhvani writers—nature of their task 219-20, 220 fn. ; 

PrakaSavarsa—follows mostly Bhoja’s scheme of Ganas 
159 fn. 

prakramabheda in connection with Bharata’s Samatā 34, 
prakramābheda involved in V’s arthaguna Samatā 101, 

Praudhi—Guna of Bhoja 166, ar thaguna in A, P. 191. 

Prasāda of Bharata 31; in Bhā's Kāvyālamkāra 52=the 
same Guņa in Bh 52; of Daņdin 64, of Vāmana 98-9 ; 
of Kuntaka in the Sukumāra Marga 132 ; in the Vicitra 
Marga 139 ; of Bhoja 160 ; ubhaya-guna i in A. P. 191, 
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in Jag 253, 257 ; Sabda-guna included under Prasada- 
vyatijaka-ghatana artha-guņa or treated as mere 
negation of the Dosa Adhika-padatva in the new theory 
229-30, 263 ; Prasāda—in the Dhvanyāloka 205, 207, 

Prasāda—def. by Mammata 228. __ 

Prā$astya—ubhaya-guņa in A. P. V?s artha-saulumūrya 
and Bhj’s ariha-susabdata 192. 

pratyaksa—a pramūņa used by Jag. in con. with his 
treatment of Guna 250. 

Pravrtti—177, 183, 184. 

prthak-padatva in Vs Sabda-guna Mādhurya. 104. 

Punarukta—when not a fault 54 fn. 


Rūga—ubhaya-guņa in A. P. 193. 

Rasa—The soul of Poetry 115, 177. place of Guņa in its 
realisation 207. its depiction in poetry—high standard 
of perfection 115; a very important factor in K’s 
Sukumara Marga 131; included under the akrama 
variety of Dhvani ace. to the Dhvani theorists 199 fn, 
Rasas—how many? 204 fn, used not in the above 
technical sense in D 67. 


"Rasavat—Alarnkāra in the Dhvani school 199 fn, 200 fn. 

Raudra—Rasa 168 fn, 200 fn, 204, 207, 210, 239, 241. 

Riti—the term standardised by Vamana 55; soul of 
Poetry 85 ; no trace in Bharata 48, 92 ; Antiquity of 
the theory 55, 92 ; Vamana, the earliest known writer 
to give a def. 85; propriety of enumerating artha- 
guņas in the light of V’s def. of Riti discussed 109; 
Bhj's unique treatment 155; his derivative def. 155; 
number goes up in Bhj 156; in A. P. 177, not 
connected with Guna 179 ; this element not recognised 
as such in the Dhvanyāloka 212. its justifieation of 
its inclusion under the buddhy-arambha variety 
of amubhava 184; its general theoretical position in 
A. P. 184, 
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Gāmbhīrya—šabdaguņa in A. P. sabdagunas Gambhirya 
.. and Su$abdatā of Bhj 189. 
Riti—Guna in Bhoja 165, Sabdaguna Samata of V. 
Riti theorists—importance of their treatment 81-9, 273-4. 
rlusandhi—in connection with Bharata's Samata 34 ill. v. 
in Abhinavagupta 34—the same in Vamana 101. 
Rudrata—the first writer to bring in eompound words 
; (in Riti. 180 fn. ;; makes no mention of the Gunas as 
such 181 fn., considers absence of fault to be an 
- excellence in itself 181 fn. 


šabda-nijūya—in con. with D's Arthavyakti 74. 

Sabda and artha—their utility in the awakening of 
Rasa 208. 

sūbhiprūyatva—in connection with V’s artha-guna Ojas 96; 
the same in Jag 261, in com. on Kāvyapradīpa 97 fn. ; 
distinguished from V’s arthaguna Prasāda 99. 


sūhitya of šabda and artha constitutes kāvya in Bhā and 
K. 119 fn ; 122. 

Saithilya—in connection with D's Slesa 63-64 ; character 
of Prasada Guna in V 92, 98. 

Samadhi of Bharata 35, of Dandin 80; of Vamana 102, 
of Bhoja 163, his Sabda-guya=D’s Samadhi in Jag 253, 
251; Sabda-guna included under Oja-vyafijaka artha- 
.guna included under Ghatanā in the new theory. 

sūmūnya—division of Gunas in A.P. 188, 194. 

samanya laksana 201, 204 ; 242. 


Samata, of Bharata of 82; of Dandin 65; of Vamana 


101 ; of Bhoja 161 ; his Sabda-guna=D’s Sabda-samatü 
and-arthaguna=V’s arthasamatā 161; in Jag 253, 257; 
šabda-guņa treated as mere negation of the Dosa; 
sometimes -a veritable Dosa; artha-guna treated as 
mere. negation of the Dosa Vaigamya in the new 
a. «theory. n 
^ Sūmanyik: ala—ar tha-guna A.P. 191, 
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stmūsa—a particular aspect of Abhinava/s artha-guna 

Ojas 39=the same of Vāmana 96 ; partly equivalent to 
Bhj's Saüksepa Guna 164. d: 

Samghatana— somewhat equivalent: to Rīti in’ Dhvanya- 
loka 77 fu. oh Mi I 

Sarhghatani—a poetic factor in the Dhvanyālcka some- 
what akin to Riti 214; its classification 214,“ its 
ultimate function 214, awakens Rasa through Guna 
214; relationship bet. the Sathghatana and the. Guna 
215-7. : 

Sammitatva— Guna of Bhoja 165 ; its šabda variety= V's 
arthaguņa Prasāda 165. i 

Samvidhana— arthaguna in A. P. 190. ë 

Samdigdha—a padadosa in Bhj,—its corresponding Vai- 
Sesika Guna 171. : 

Sanksepa—Guna of Bhoja 164, see samasa , 

sanuragatva in connection with Bharata’s Ojas 38. 

Santa—Rasa 204 fn 210 fn., 211, 239. 

Sasaróaya Dosa—when not a Dosa in D 82 fn. . 

savarņa—in connection with D's vag-rasa ‘68, : 

Saubhagya—a Guna in K-present in all compositions 181, . 
its characteristics 144. 

Saubhāgya—ubhaya-guņa in A. P. 192. 

Sauksmya—Guna of Bhj:163. 

Saukumarya of Bharata 40,. Sukumāratā of Daņdin 12 
distinguished from Slesa 72; of Vāmana' 105 ; of 
Bhoja 162, his Sabda-guna=same Guna in D 162 ; of 
A. P. same as D’s 189; in Jag 253, 257 ; Sabda-guna 
included under Kastatva artha-guna or treated as 
mere negation of the Dosa Amanhgala-riipaslila in 
the new theory 230, 263: SS ee 

* Saundarya — Poetic beauty=general def. of Alamkara in 

V 89.; means of arriving at §9, 91. 

. Sithila—in the arttimat set of Bhj's Dosas—its ‘corres- 

ponding Guna 150. : Mee 
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Slesa—of Bharata opposite. to his Arthahīna Dosa in 
some of its aspects 22,—its two-fold definition 28; 
—of Dandin 63; of Vāmana 99-100; of Bhoja 160, 
his artha-guna=V’s Artha-Slesa 160; of A. P=V’s 
Ojas=D' Slesa 188; in Jag 258, 257. šabda-guņa 
included under ojo-vyafijaka ghatanā, artha-guna 
included under vaicitrya-mātra in the new theory. 

Srngara—Rasa 204, 207, 209, 216, 217, 239, 241. 

Karuna—Rasa 217, 239. 

Sruti-dusta or Srutikatu Dosa—when not a fault 168 fn, 

,. 200 fn. 

Sruty-anuprāsa—involved in D’s Madhurya Guna 67, 
68, 83. 

sthtila—particular aspect of Dosa in V 91, 

sthūgyi-bhūva involved in the realisation of Rasa 207, 267. 

sugamatva in connection with W’s artha-guna Samati 
101. 

suggested sense—its three broad divisions 115. 

sūksma—particular aspect of Dosa in V, 91; sub-division 
of artha in con. with V’s artha-guņa Samadhi 104. 

Sukumāra—mārga of K=Vaidarbhi Riti of the Riti 
theorists 128; its characteristics in detail 129-31 ; 
distinguished from the Vicitra Marga 136 fn. 

Su$abdatā—Guņa of Bhj, its Sabda variety Bha’s Sauga- 
bdya and artha variety wbhaya-guna Prafastya in 
A. P. 168. 


Transference—involved in D’s Samadhi 80—its three 
varieties 80. 


Udara or Udatta Guna of Bharata in K. M. and Ch. 

texts 42; of Dandin 75-6 ; of Vamana 106 ; of Bhoja 

- 161, his Sabda-guna Vs Guna of the same name 161 ; 

Audarya of A. P. ineludes Bhj's šabda-guņas Audarya 

and Udattata 189. Udāratā, an artha-guņa in A.P. 
190 ; in Jag 253, 257. 
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Udāratā—šabda-guņa included ^ under ojo-vyafijaka- 
ghatanā, artha-guna or treated as mere negation of 
the Dosa Grāmyatva in the new theory 229-30, 264. 

Udbhata—his view re: the nature of Gunas and Alar- 
kāras 226-7 fn. 

Udattata—Guna of Bhj=second Udara of D 162. 

Ukti—Guna of Bhj 166, its artha variety=V’s ar tha- 
guna Udarata 166. 

ukttvaicītrya—character of V’s artha-guna Madhurya 105. 

Upalaksama 59, 208, 210 fn. 

Upanāgarikā—vrtti in UdBhata 213 fn., in Mammata 232. 

Utpreksā—poetic figure 130, 147. 


Vāmana—the earliest known writer to give a def. of 
Rīti and Guna 85, develops the crude teachings of 

- ... D. 86, 87, quest after ‘soul’ of poetry original with 

* him 88; first to judge the relative imp. of the poetic 

elements 89; def. and classification of Dosa 91, his 
treatment of viparyaya or sūksma Dosas 92; doubles 
the Gunas of Bh. and D. 93; detailed characteristics 
of his Gunas 94-107 ; his Samatā developed directly 
from D’s 102; his arguments for accepting Samadhi 
as a special excellence 103 ; reads a new meaning in 
the Gunas of his predecessors 84, 108 ; importance of 
his theory discussed 88-9, 111. 

varņūnuprāsa in connection with D’s vag-rasa 69, 88, 

vārttā in connection with D’s Kanti Guna 78; in Bha 
78 ; 79. 

vacya-vacaka-carutva-hetu—Gunas and Alainkaras so 
called by the Dhvani theorists. 198. 

vikatatva—character of V’s $abda-guna Udarata 106. 

Vagbhata I—his treatment of Riti and Guna 234 fn. ... 


Vagbhata II—adheres to the daša-guņa theory 235, his 
inconsistency re: his treatment of Guna 236, admits 
Ritis following Candidasa 236-7. 

39 
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Vāgabhinaya—importance in NatyaSastra discussed 11. 

vāg-rasa—involved in D’s Madhurya Guna 67-68 ; another 
name Sabda-madhurya 68 ; 82. 

Vaidarbha—what particular type not liked by. Bhā 51. 

Vaidarbhi—Riti in D 59 ( strictly Vaidarbha Marga); 
its broad characteristics 62-63; ideals contrasted 
with. those of the Gaudi 65-66 ; 69; in V 86; in Bhj 
156; in A. P. 182; def. by ViSvanatha 239. 

vaisamya—in connection with D's Samatā 66. 

VaiSesika—division of Bhj’s Gunas 159; its character, 
propriety of the name 160; its classification 166; 
later writers regard it as Guna only secondarily 167 ; 
°Gunas corresponding to the pada-dosas of Bhj 167-72, 
those corresponding to the vūkyadosas 172; division 
of Gunas in A. P. 187-8 ; these explained 195. 

Vakrokti—literal meaning 119 fn. ; in Bhā 19, 50, 51 fn. ; 
individual power of the poet involved there in 18, 20, 
114; K. expounds Bhā's theory 113 ; def. by K. 117, 
123 ; life of poetry in K. 117, 121-24; 144; Bh's 
Laksaņa as read by Abhinava identical with it 19; in 
K. it is an all encompassing poetic factor 119 fn. ; 
includes the various poetic elements of the orthodox 
schools 119 fn., 144, 145, its character and scope in Bha 
and K compared 119 fn., poetic figures—a particular 
variety of Vakrokti in K 124. 

vasaniya—subdivision of artha in con. with V's artha- 
guna Samadhi 104. 

vastu-rasa—involved in D's Madhurya Guna 67; another 
name artha-madhurya 70. 
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Vidyadhara—follows Vamana in his treatment of Ritis 
239, his curious treatment of Gunas 235. 

Vidyānātha—follows Bhoja’s scheme of Guņas 158 fn. ; 
his treatment of Rītis 234 fn. and Gunas 158, 234. 

Vipralambha Srigara, 34, 209, 219 fn. 239, 254. 

viparyaya—its implication in Bharata 22, fn. 2, 23, in 
other early writers 25; in D 59-62; D’s difference 
from Bhj 60, 154; in V 92; in Bhj 149; Gunas in 
Bhj corresponding to the viparyaya dosas 150-1. 

Vira Rasa 210, 239. 

Viruddha—pada-dosa in Bhj, its corresponding Vai$esika 
Guņa 171. 

Visama-in the armat set of Bhj's Dosas—its corres- 
ponding Guņa 150. 

visesa laksana 202, 204, 242. 

Vistara— Guna in Bhj 164, see Vistara 

Vistāra—a particular aspect of Abhinava’s ar tha-guna 
Ojas 39—vyāsa in the same Guna of V 95=the 
Guna Vistara in Bhj 164; mental condition involved 
in the realisation of Rasa—also called vyāpakatva or 
samarpakatva or vyūpti 206, 207. 

Vrtti—in the A. P. 177, 183. distinguished from Riti 
183 fn., 185, its classification 184 ; Sabda-vrttis and 
artha-vrttis 213, included under Anuprāsa by 
Mammata 232 ; identified with Rītis of the earlier 
writers 232, Mammata’s conception of—in what way 
diff. from Udbhata’s 232-3 ; diff. from Samghatana in 
the Dhvanyāloka 233. 

Vi$vanàtha—follows Mammata and Caņdīdāsa 237; his 
borrowings from  Candidasa 237-8 fn, 243-4 fn.; 
his systematic treatment of Ritis 238; enumerates 
four Rītis 238; his Ritis distinguished from Mammata’s 
Vrttis 238; his def. of Ritis 239; his quotation of 
early writers sometimes display his uncritical nature 
240; sanctions -a ‘change in the fixed nature of 
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composition 241, converts the vrtti portions of the 
K. P. into kārikā forms in his work, 242 fn.; differs 
from Mammata in characterising the individual 
„Guņas 243, identifies these with mental conditions 
243. 

vyablicari-bhava—involved in the realisation of Rasa 
207. 

vyakta—subdivision of artha in con. with V’s arthaguna 
Samadhi 104. 

Vyartha Dosa—when not a Dosa in D 82 fn. 

Vyatireka—a poctic figure 142. 

Vyaja-stuti—a poetic figure 135. 

vyutpanna—in connection with the Gauda Marga in D 
65; not the name of the riparyaya of D’s Prasāda 
65. 


Yamaka —Sabdalamkara in D 68 fn. 

Yathasathkhya—wbhaya-guna in A. P. 192, corresponds 
to the poetic figure of the same name of the later 
writers 192. 
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Page line 
28 fi 
30 8 
32 4 
51  2(fn.4) 
66 8 (fn. 19) 
81 5 
88. 3 
97 10 (fn. 13a) 
98 11 (fn.) 
99 28 
107 31 
108 31 
183 13 (fn.) 
140 1 
8 
` 144 15 
20 
149 24 
152 6 
19 
156 10 
157 1 (fn. 17) 
158 16 
166 5 (fn. 35) 
169 3 
170 8 
184 6 
186 1 (fn. 17) 
192 22 


ERRATA 


for 


treatmeat 
twoford 
sabharthayoh 
explain on 
ch. VII, B 
visamya 
assings 
essence 

i, 18 
Mammata 


defective 
Vividly 
Gunas. Still 
underly 
compounds 
conjunct) 
above 
distant 
excellence 
of Dosa 

in vogue 

of 

Gandi 

of external of 
bhvaya 
coundrums 
as much 
helping 
guņe 


P 


please read 


treatment 
twofold 
sabdārthayoh 
explain later on 
ch. VII A. 
vaisamya 
assigns 
essence 
i, 19 
Ruyyaka (Alamkara- 
sarvasva p. 100) 
defective examples 
vividly 
Gunas, still 
underlie 
compound 
conjunct consonants) 
above that 
distinct 
excellences 
the Dosa 
in vogue among 
by 
Gaudi 
of the externals of 
bhavya 
conundrums 
as such 
helping the 
guno 
p 163 
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Page line for please read 

196 8 arthodox orthodox 

201 1 (fn.) p. fn. 5 P. 90. £n. 7. 

207 1 sheools . schools 

210  4(fn.15) NatyasSastra  Natya$astra 

990 2 (fn) stick to stick 

226 20 samavaya- (samavaya-vrttya) 
vrityū 

227 12 (fn) Pratāparudra Pratāparudra- 

Yogo... yao... 
234 21 (fn) possess possesses 
273 15 he we 


In page 140 line 1 (fn.) insert “see” after “two Margas? 
In page 231 line 21 please delete the word although. 


N.B. A few other misprints specially regarding 
diacritical marks have also unfortunately crept in; but 
since they are obvious they have not been entered in 
this list. For all these slips and misprints we offer our 
apology to the generous reader, 
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UNIVERSITY OF DACCA. 


Publications of the Oriental Text Publication 
Committee. 


1. Kīcakavadha of Nitivarman ( D.C. pp. I—XXVII 
+128 )a Slesa-Yamaka Kāvya—anterior to the eleventh 
century A.D. critically edited with commentary, introduc- 
tion, notes ete. by Dr. S. K. De, M.A., D.Lit. (Lond.)— 

on šis Rs. 4/-. 

2. Harivarša of Bhavānanda (pp. I—XCII +292)— ; 
a Bengali poem of great interest composed about 16th 
century A.D.; edited with an elaborate introduction, 
word-index etc. by Satishchandra Ray, M.A.... Rs. 3/-. 

3. Padyavali of Ripa Gosvamin (D.C. pp.I-CXXXV 
+296)—a ‘disciple of Caitanya—an important anthology 
of Vaisnava Sanskrit verses—edited from 16 manuscripts 
with an exhaustive introduction, critical notes, biblio- 
graphical notes on authors and several indexes—by Dr. 
S. K. De, M.A., D.Lit. (Lond.). es Rs. 5/-. 

4. Adikanda of the Bengali Ramayana of Krttivasa 
(pp. I-LXX+191) critically editéd from original 
manuscripts with an introduction, notes etc, by Dr. N. K. 
Bhattasali, M.A., Ph. D. Bo Rs. 218/- 


P. C. LAHTRI 
Honorary Secretary, 
Oriental Text Publication Committee, 
University of Dacca, 
P. O. Ramna, Dacca, (Bengal). 
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erase 


UL LIBE et rre tei cere 


dad 


Aen 


Erra ene jā 


Hees ere Sey 


Mp sot ler tect tee te eet Clery 


= 


E 


= 


